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And he said unto them: 
“Tf ye had not plowed with my heifer, ye had not found 
out my riddle.” 


PREFAGE 5. 


I must not allow my book to come out without 
expressing a word of thanks to friends who have 
helped me; to Mr. Tada, for his translation of the 
Shoshinge, to Prof. Anezaki, for reading through 
several of my chapters, to Mr. Tachibana, for his 
trouble in making the index, and to the Rev. W. 
F. Madeley, for assistance with his typewriter. 

I do not reckon myself to have reached final 
conclusions, but I hope I have cleared the way for 
further study. 


AREHUR LLOYD. 


Tokyo, 20 March tg10, 
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SHINRAN AND HIS WORK. 


COMPARATIVE STUDIES IN SHINSHU THEOLOGY. 
Cuaprer I. 


INTRODUCTORY. 


It is my intention in these lectures to sketch, 
for my own benefit, as well as for that of my 
Readers, the history and doctrine of the Shinshu or 
“True Sect”? of Japanese Buddhism, such as it is 
to be seen today in many parts of the Empire of 
Japan. The Shinshu is one of the Amida or Jodo 
Sects, so called either from its chief, we may say, 
only Deity, the Original and Unoriginated Buddha, 
Amitabha or Amitayus, Lord of Boundless Life and 
Light, whom the Japanese know as Amida Nyorai, 
or Mida; or else from /ddo or Paradise, the safe 
Heaven of freedom from sin and evil, which Amida 
promises to all who, with full trust and confidence, 
draw near and invoke His Name, which, carved ona 
tablet and placed in a holy place, is the quasi- 
Sacramental Exposition and Pledge of His Im- 
measurable Compassion and Mercy. 

There are in Japan four sects of Buddhism which 
profess a belief in Amida and practise the Nem- 
butsu.* Two of these—the Yadzunembutsu and /2, 





% A Japanese contraction for Namu Amida Butsu «Glory 
to the Buddha Amitabha.” 
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—are insignificant in influence and numbers. The 
other two—the /ddo and the Shinshu are weighty 
and numerous, comprising between them more than 
one half of the Buddhist believers in this country. 
The Shinshu is the youngest, and by far the most 
popular of them all, and carries out to its logical 
conclusions the principle of Salvation by Faith in the 
Vow of Amida, the One Buddha, which lies at the 
root of the doctrinal system of all four sects. It is 
a purely Japanese sect—so, as a matter of fact, are 
all the Jodo sects ;—for it is only in Japan that it has 
been found possible to establish religious sects on 
the sole principle of Faith in Amida looked upon as 
the One and Only Buddha. Yet it has its roots in 
the past, and the Shinshuist proudly points to the fact 
that the Amida doctrines have come down to him 
from the great Indian Mahayanist doctors, Nagar- 
juna and Vasubandhu, through China, to the earli- 
est days of Buddhism in Japan, and that what 
Shinran elaborated was only the logical develop- 
ment of that which previous Japanese doctors, 
Shotoku, Kiya, Genshin and Honen, had established. 

- Nay, he will tracé his spiritual pedigree still 
further, and claim that his doctrines come to him 
straight from the Buddha S’akyamuni himself, and 
will defend, as genuine records of S’akyamuni’s 
teachings, the three Sitras* in which, towards the 
end of his career, the great Indian Teacher, brought 
his mission. to a conclusion, by pointing his hearers 
to the Mercies of the Great Buddha of Boundless 
Life and Light. He had taught them, says the 





* Muryojukyo, Kwammurydjukyd, Amida Kys. 
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Shinshuist, for many long years the doctrines of the 
Holy Path* (“this is the way: walk ye in it Bs 
But the Holy Path is a road along which it needs 
strength and courage to walk, and the majority of 
mankind are feeble. For the weary, the heavy- 
laden, the sinner, the great S’akyamuni at last 
opened the Gate of Faith in the Mercies of Amida, 
and thus made his system all-embracing and 
universal, by welcoming to his fold the ignorant 
and sinful, as well as the wise and holy. 

’ The numerous points of resemblance between 
Christianity and Shinshu will not fail to strike the 
readers of these pages. These resemblances may 
be accounted for in many ways. 

(i) The ‘‘ Three Books,” may be the genuine 
records of S’akyamuni’s Teaching In that case 
they will fall at the end of S’akyamuni’s life, be- 
tween B.C 490 and 480, after the fall of Babylon 
and when Persia was already at grips with Greece. 
It is impossible to deny that, by that time, the 
teachings of Jewish prophets may already have found 
an echo in Indian teaching halls and vzharas.{ 





* Jap. shodo. 

{If the Ahasuerus of the Book of Daniel is identical with 
Cyaxares II of Xenophon’s Cyropedia (and Xenophon is 
sometimes a safer guide than Herodotus), it will be seen that 
there must have been a very close connection between the 
Medo-Persian Kingdom and N. W. and Central India. See 
article by Bosanquet on “ The Chronology of the Medes” in 
“the Journal of the “R. As. Soc.” for 1858. If the Amida teach- 
ings are the genuine teachings of S’akyamuni himself, we must 
not only say, with the Shinshuist, that he did not promulgate 
them until towards the end of ministry, but we must go further 
and say that it cannot have been until the end of his ministry 
that he himself learned of the mercies of Amitabha. For it is 


4 : Shinran.and His Work. 


Or (ti) the ‘‘ Three Books” may not have been 
composed until somewhere near the time when we 
get the first literary mention of them, i.e. about the 
middle of the second century A.D. In that case, it 
would seem impossible to deny the possibility of 
Christian (and esp. Gnostic) influences in their pro- 
duction.* 

Or again (iii), if we consider that the Amida 
Sects,as distinct bodies, do not make their appearance 
on the scene until after Nestorians and Buddhists had. 
been working together side by-side for a few centuries 

in China,—-that great school-house of Japanese re- 
’ ligion,—we may again suppose that there has been 
an influencing of Buddhist thought by Christian ideas. 
In the course of these Lectures we shall frequently 
have. occasion to consider the wonderful coincidences 
which exist between Christian theology and what we 
may call the theology of the Shinshu. The Japan- 
ese theologians discuss a very large number of 





inconceivable that a Teacher, with a large and compassionate 
heart, like S‘akyamuni, should have been content to teach to 
suifering humanity the long and painful road of salvation by 
works and merits, and to have withheld from them the short 
and easy Path of Salvation by Faith. I conclude therefore 
that if this doctrine came to tne Buddhist world from the lips 
of S’akyamuni himself, it was a doctrine which he only learned 
long after his Enlightenment under the Bo Tree, and which he 
preached as soon as he knew it. It was a ‘‘better way,’’ and 
between B.C. 500 and 480, there must have been. many op- 
portunities, even in India, of learning of Him whose worship 
was at that juncture rising from a national cult to the world 
wide faith of an Isaiah or an Ezekiel, 


*T have touched on the connections with Gnosticism else- 
where,—in my Wheat Among the Tares, and in my lectures on- 
the Japanese Mahayana, (not yet published). 
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problems, such as the relations between Faith and 
Works, Conversion, the New Birth, Abstinence from 
meats, and from marriage, etc. which are almost 
identical with those which agitated the Christian 
Communion during the Apostolic age and afterwards, ' 
—strange to say,in almost every case do we find 
the Shinshu doctors taking the same side as St. Paul 
in their treatment of these questions. 

There is a great deal to be said in favour of any 
or all of these hypotheses, but this is not the place 
in which to say it. There is another and more 
generous way of looking at the problem. It is 
equally possible, we may say, that there has been 
no historical connection whatever between Christ- 
ijanity and the Mahayana. It is quite possible that 
neither faith has borrowed from the other, but that 
God, Who fulfils Himself in countless ways, has 
brought Shinshuists and Christians, along totally 
different roads, to the common acknowledgement of 
the fact that there is One and Only One Lord and 
Saviour of Mankind, and that He willeth all men to 
be saved, and to come to the knowledge of the 
Truth, by faith in what He has done, and not 
through any works or merits of their own.* Viewed 
superficially, the Saviours are respectively God-in- 
Christ and Amida Nyorai—poles apart from each 
another. Go below the surface, and there is much 
reason for concluding that the two conceptions 
are identical, and that, without being conscious of it, 





* Early India seems to have had a monotheistic faith of its 
own, opposed by the warrior caste (to which S’akyamuni be- _ 
longed) against the prevailing Pantheism of the Brahmans, 
(Grerson, in Asiatic Quartcrly Review July 1909). 
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our worship, under different forms and names, is all 
the while being directed towards the same object. 
Throughout this book I purpose consistently to take 
this line of argument, viz. that when the Shinshuist 
recites his Nembutsu, he is (however unconsciously) 
addressing the same Divine Person whom the 
Christian worships, on his knees in the closet or be- 
fore the Altar, and I believe that the witness to 
Himself which God has thus given to the Japanese 
is one which the Christian missionary would be ill 
advised to set aside or neglect. 

The adoption of this line of argument will save 
me from a great deal of antiquarian research and 
historical disquisition,—discussions which are after 
all of but little value for the practical issues of life. 
These matters will mostly appear only in footnotes 
and appendices, as matters of secondary importance, 
and I shall be able to expose, in considerable detail, 
and with constant reference to Christianity, the 
actual teachings of the Shinshu itself, what answer 
they give to the spiritual needs and cravings of 
mankind, how and in what way they help men to 
be better, where they conflict with Christianity, and 
where they have fresh light to throw on points 
which we Christians have held, perhaps, mechanic- 
ally, without a due appreciation of their full 
significance. 

In order to give definiteness and order to my 
book, I am basing it on a Japanese work which has 
but recently appeared—a Catechism of Shinshu 
Doctrine,*—which I shall follow faithfully from 


= a aaa ey iS SS SNS eS 
* Shinshu Hyakuwa by Nishimoto, published by Moriya, 
Tokyo. 
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‘chapter to chapter, and from section to section. I 
shall not give a romanized Japanese text, nor even 
necessarily a literal translation. My missionary 
readers (to whom alone such an original would be 
important) ought to be able to read the Japanese 
text for themselves in the popular style in which 
Mr. Nishimoto’s book is written. Facilities for 
checking my statement will be easily obtained by 
comparing them with the Japanese from which I 
take them. 

I hope none of my Christian readers will suspect 
me of advocating any form of Christian doctrine at 
variance with that sound Nicene Faith which the 
Catholic Church formulated for herself at the end of 
that long struggle which was, in fact, if not in 
name, a struggle against the Orientalism of in- 
vaders from Asia. I hope also that no Buddhist (if 
any Buddhist condescends to read me) will think 
that I want to score a cheap victory, and to degrade 
his Amida, by identifying him, however tentatively, 
with God as revealed in Christ. It is with no con- 
’ troversial aim that I take up my pen. Rather, I 
fee] that the quarrel between Eastern Buddhism and 
Western Christianity is: one to be best solved by the 
path of meditation and prayer. For, if, through the 
exercise of Faith, we could, even for a few weeks 
only, realize that the Lord whom we variously | 
worship is One and the Same, the Source of Life 
and Light, and if, with that Faith, we could come 
just as we are, Christians and Buddhists, and asl for 
Light, are we to doubt Christ, or are we to doubt 
Amida, by supposing that Light would be withheld 
from his children by One whom Christians and 
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Buddhists alike delight in calling a Loving Father ? 

My Lectures will therefore be a first step in a 
new and perhaps dangerous missionary experiment 
—the homceopathic treatment of Shinshu Theology. 
I am fully aware of the dangers that attend my ex- 
periment,—what beleaguered city was ever yet 
taken without danger to the besiegers? Still, I 
venture to ask for a sympathetic hearing till I 
have said my say. I ask for no endorsement, 
though I trust the reasonableness of my proposi- 
tions will commend them in time to the thoughtful 
reader’s Christian or Buddhist conscience. In the 
old days of Japan, when a samurai was about 
to undertake some doubtful enterprise which his 
clan could not be expected readily to endorse, he 
would cut himself off from his kinsmen, and become 
a vonin. Then, if he failed, he failed, and the clan 
took no harm: if he succeeded, he returned in 
triumph to his feudal lord, bringing with him the 
fruits of his victory. It is quite good to be a ronin 
for Christ’s sake. If I fail, I fail, and the faithful © 
will disown me, though I myself shall hope to be © 
saved “so as by fire.’ If I succeed, my work 
will bear its fruit, and the result will be ad majorem 
Dei gloriam. 

A. Laueyp; 
Tokyo, Oct. 1909. 
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CHAPTER II. 


The Shinshu in its relations to S'akyamuni and 


to Buddhism in general. 
Goa 17)* 


The Shinshu claims to be a Buddhistic sect.— 
Buddhism, as a religion, presupposes no creator, only 
a Law of Cause and Effect which has always worked 
inexorably as far as human thought can carry us 
backwards, a Law through the operations of which 
all the worlds comprising the universe have been 
evolved out of the original chaos of matter (Jap. 
Shinnyo Skt. Butatathata), and brought to their 
present state of growth, decay, or ruin. 

The Founder of Buddhism is the Buddha S’akya- 
muni whose death may be placed about the year 
480 B.C. The religion reached Japan, officially, 
by way of Central Asia, China, and Corea, about 
the middle of the sixth century A. D. About a 
thousand years had thus elapsed from the Nirvana 
of S’akyamuni to the time when Buddhism first 
reached these shores. In the course of these centuries 
it had become one of the most stupendous systems of 
religious teaching that the world has ever seen. Its 
sacred books numbered over six thousand volumes: 
the articles in its creed were described as being 
81,000 in number, and the whole system was aptly 





* The reference is to the paragraphs in Skimshu Hyakuwa. 
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compared to an immense pharmacopcea, in which 
were to be found drugs and prescriptions for every 
one of the spiritual troubles of mankind (including 
toothache and the teething of children).* No 
physician ever came across all human diseases in the 
course of his practice, or had occasion to try all 
drugs: no religious teacher ever had to deal with 
all forms of ignorance and sin, or to provide 
remedies suitable for each case. The utmost that 
any teacher of Buddhism can do is to draw from 
this vast storehouse a few doctrines that seem most 
suitable for the wants of those with whom he has to 
deal, and to formulate for himself a particularized 
system which may lie wholly within the confines of 
Buddhism, and yet scarcely touch any one of the 
‘sister systems formulated, within the Buddhist 
sphere, by other minds. 

Hence, almost from the very commencement, 
Buddhism has been a religion with many (and oc- 
casionally diametrically opposite) doctrines, erected, 
from time to time, into conflicting sects and denomi- 
nations. 

We may pass over the Indian and Chinese sects, f 
which have now none but an antiquarian value. 
All that has come in the way of denominationalism 
from India to Japan is the division into the three 
vehicles, or yanas{ as they are called. Shinshu 





* Nanjo’s Cat. of the Tripitaka actually gives the names of 
Siitras containing remedies and charms for these ailments. 

+1 refer to the numerous Hinayana Sects in existence about 
the commencement of the Christian era, 

{ The author of the Saddharmapundarika Sitra speaks of 
three yanas or vehicles. 1x. That of the Arhazs (Hinayana) 
which only talked of the Salvation of the Individual himself. 
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claims to belong to the last and truest of these, to 
the Real Mahayana, which has satisfactorily solved 
the problem of making the personal experience of 
the individual believer serve for the salvation of 
others. 
Again, if we contemplate the Supreme, whether 
by that we mean an individual personal God or an im- 
personal principle, we shall at once recognize, as in- 
dispensible attributes, the existence in Him (or It) of 
Mercy and Wisdom. The Supreme without these 
two attributes is unthinkable to the mind of civilized 
man. Moreover, Mercy and Wisdom are not merely 
attributes of God, they are also avenues by which we 
can approach Him. Buddhism professes to have two 
gates by which we may touch the Supreme, the 
Gate of Wisdom, and the Gate of Mercy. It pro- 
fesses philosophical teachings whereby man is 
taught to know, see, understand, all the Wisdom = 
that there is in the Supreme; it has also a Gate of 
Mercy, through which the Mercy and Love or the 
Supreme flows into man’s heart to soften and purify 
it, The Shinshu teaches its disciples to enter 
Heaven by the Gate of Mercy. It is pietistic™ 
rather than philosophical. 
But there are two ways of entering even at the 
Gate of Mercy. We may try to enter in on the 
strength of our own merits,{ and claim the clemency 





2. That of Pratyeka Buddhas (apparent Mahayana —Gondazjo) 
which enabled a man to reach Enlightenment (more than Salva- 
tion) but only for the Individual. 3. That of the Bodhisattva, 
or true Mahayana (/7/sudayo) which taught the believer to use 
his Enlightenment for the benefit of his fellow-creatures. 

* Shukyotehi as opposed to gakumontekt. 


Tt Jap. jertke. 
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of Heaven as a reward for the good deeds and holy 
actions that we have done ourselves This is known 
in Japanese as shkidd, the “holy path,” and is the 
path generally taught by Buddhist sects. But Bud- 
dhism (in Japan at any rate) speaks also of another 
way by which the gate may be entered. It tells of 
a Saviour who has entered for us,“ who has 
smoothed the path, and prepared the mansion, and 
now calls us to the Paradise of Bliss. This is called 
in Jodo mon, the Gate that leads to Paradise, and it 
is to this Gate that the Shinshu believer is taught to 
direct his footsteps. 

Again, a man may enter the Gate that leads to 
Paradise by faith in the Saviour who calls him to 
come that way, and yet find room in his heart to 
give worship and reverence to other Buddhas, Saints, 
and deities. Other Jodo sects may do this, but the 
- Shinshuist knows (or professes to know) no Saviour 
but Amida, whom alone he worships with his whole 
heart. 

Similarly, a man may say; “It is true that I 
am saved by faith, but my faith in Amida cannot set 
me free from obedience to the wise rules laid down 
by S’akyamuni for the guidance of his disciples.” 
So he abstains from meat and worldly amusements, 
abjures marriage and lives ina monastery. “ But,” 





* Hence the words za7i#i, “ another man’s efforts,” or zgyo. 


+ Such sects are known as Hobenmon: sects which adapt 
their teaching and rites to the weakness and prejudices of their 
followers. As opposed to such sects the Shinshu profess to be 
the Shizj7/sumon or True Gate. 

{To the Shinshuist all the laws of the ancient Vinaya 
discipline are Aden, <‘ accommodations,” 
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says the Shinshuist, in reply, “the Truth is not so. 
If I am saved by Faith, the Law becomes of none 
effect. If Amida saves me through His merits only, 
then my actions come to be of infinitely small im- 
portance, Neither what I eat, nor my attitude to- 
wards marriage, nor anything of this kind can 
possibly affect my eternal salvation.” So the Shin- 
shu believer, clerical or lay, lives as a citizen of the 
world, eats as his neighbours eat, marries like them 
and rears up children, and says that jhe home and 
not the monastery is the focus of the religious life. 
It follows from all this that the attitude of the 
Shinshu towards S’akyamuni himself has been 
radically modified. Alone among the sects of Bud- 
dhism, the Shinshu offers no worship to the Founder 
of the Buddhist religion, not even that limited 
worship which it renders to Shotoku Taishi, to Shin- 
ran himself, and to a few quite unknown Japanese 
worthies.* ‘‘ The only reason,” says Shinran, ina 
poemy to which his followers pay peculiar reverence, 
“the only reason why S’akyamuni appeared on 
earth was that he might make known to men the 
Great Saving Vow of Amitabha.”’ And Amida, the 
Father, the Eternal Being, who originated the Law 








* The so-called Zenchishiki or “righteous and wise men” 
of Shinshu. It is noteworthy while the worship of Buddhas 
and Bodhisattvas is like the false Angel-worship against 
which St. Paul warns us, the honour now paid by the Shinshu 
to their Zenchishiki is like the commemoration of good men 
which has always obtained in the Christian Church. 


+ The Shoshinge of which a translation will be found later 
in this book. 
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of Cause and Effect,* has, by his Vow for the Salva- 
tion of Men by Faith alone quite regardless of their 
merits, so. profoundly modified the working of that 
Law, that it really seems doubtful whether the 
definition of Buddhism with which we started really 
holds good for the Shinshu, or whether we ought 
not to place the Shinshu in a category by itself as a 
quasi- Buddhist religion which contains in it elements 
which are apparently not of Buddhist origin. 





* Rev. K. Tada, Shoshinge Kowa. p. 74. (Myorai wa) kono 
sekai no yorod2u no mono wo suburu tame ni innengwa no lathe wo 
sadame, go-jishin mata kono tathd ni yotte arawase tamai, kono 
taihd ni yotle sono issat no hataraki wo shimeshi tamau no de 
arimasu. “In order that he might regulate all things in the 
world, he established the law of cause and effect, manifested 
himself, too, in accordance with this great law, and by it 
manifests (to the world) all his operations.’ This comes very 
near the acknowledgement of a First Cause. 
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CuHaAprer III. 
Shinran, the Founder of Shinshu. 


(§§ 18, 19, 20.) 


Shinran Shonin, to give him the name by which 
he was called during the greater part of his life, 
and by which he is still mostly known,* was born 
in the year 1173 A. D., in the third year of Shoan, 
on the first day of the fourth month, a date not to 
be confounded with the first of April of our re- 
formed, Western, calendar. Through his father, 
Hino Arinori, a high official in the court of the 
Emperor Takakura (A.D. 1169—1 180), one of the 
puppet-rulers whose fate lay in the hands of the 
all-powerful Taira family, he was connected with 
the Fujiwara family, being a descendant of the 
famous Fujiwara Kamatari (A.D. 614—669), better 
known as Nakatomi no Kamako, the faithful minis- 
ter of the Emperors Kotoku, Saimei, and Tenchi, 
who had overthrown the ambitious family of the 
Soga, had placed his own equally ambitious but 
more fortunate family in their place at the right 





* Shinran’s name was originally Zenshin. When about 28 
years of age he changed his name to Shakku, but after a year or 
two went back to his original name. His name of Shinran was 
assumed when he formally began his Apostolate. He some- 
times wrote under the pen-name of Gutoku. In 1876, an Im- 

erial Decree conferred on him the posthumous title of Kenshin 
Daishi (the Great Teacher who had the Vision of Truth), and 
this is still his official designation. 


16 Shinran and His Work. 


hand of the reigning sovereigns, and had had a 
leading part in the so-called Taikwa reforms, (645 
—v7o1). The founder of the Fujiwara family had 
brought himself to power by confronting and brow- 
beating the Buddhism which centred in Nara, 
which was an exotic from India, and which 
_ had given many indications of a proneness to in- 
triguing interference in the domestic policy of 
Japan. He had opposed to it the Confucian doc- 
trines of China, which, under the splendid admini- - 
strators of the early Tang period, had made the 
Celestial Empire a model for the world to copy; 
his successors, keeping their hold on the Imperial 
policy, had introduced new forms of Buddhism, ad- 
ministered from the new capital of Kyoto, which 
had been more ready to acknowledge state suprema- 
cy than had been the more “ High Church” monks 
of Nara and the South, and which ended by being 
themselves enervated by the artistic, cultured, but 
withal, worldly, school which took its inspiration 
from the great Tendai monasteries of Hieizan and 
Miidera. By the twelfth century, the Fujiwaras, 
nay, even their Imperial puppet-masters themselves, 
were groaning under the tyranny of the Hieizan and 
Kyoto monks, but the spiritual tyrants seemed 
lastingly secure in what was at the time, practical- 
ly, a religious monopoly over Japan. 

Through his mother, Shinran was connected with 
the Minamoto family, the great opponents of the 
Taira, who were then supreme in the councils of the 
Empire. Her name was Kikkojo, she was the 
daughter of Minamoto Yoshichika, the second son 
of Yoshiie (1041—1108), better known as Aachz- 
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man tard. Yoshiie had taken part in many of the 
wars and campaigns of the troubled times in which 
he lived: Yoshichika had been appointed Governor 
of Tsukushi (Kyushu), had been recalled for mal- 
administration, but, refusing to accept his recall, had 
murdered an Imperial envoy and set up a rebellion, 
which was, after some time, put down with a strong 
hand by Taira Masanori. After his defeat, he fled 
to the north, where he became a monk, but, coming 
back once more as a rebel into the wicked world, 
was captured and put to death (1187).* 

Thus, oni both sides, Shinran was connected with 
traditions hostile to the Taira family, and more so, 
perhaps, to the predominating Tendai influences in 
religion. His father died when he was four years 
old, when he was eight he lost his mother. It is 
quite possible that the daughter of Yoshichika had 
her own version of her father’s life to pour into the 
receptive ear of her young son. The orphan was 
taken up by his relatives. ‘“ He was adopted and 
nourished by his father’s elder brother Noritsuna,” 
says a Japanese biographer,t “and he learned the 
the Confucian doctrines from his father’s younger 
brother Munenari... From an early age he enter- 
tained a desire of leaving the world and seeking the 
priesthood.” 





* There is another account which says that Kikkojo, who 
was married at the age of fifteen, was the daughter of Michi- 
chika Minamoto, the Rokujd Kurando, 1149 —1202, an active 
minister under seven consecutive Emperors, whose daughter was 
the wife of the Emperor of Go-Toba and mother of the Em- 
peror Tsuchimikado, 


; Bukkyo Kakuha Koyo, vol. v. 
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It would seem that his uncles soon tired of their 
charge, for the boy entered a monastery at the age 
of nine, and the Confucian studies, if continued at 
all, must thenceforward have been pursued under the 
_ guidance of clerical tutors. The temple he chose 

(should we not rather say, chosen for him by his 
guardians ?) was the Shdren-zn, one of the numerous 
priests’ residences on Hiyeizan, the head of which 
was a certain Hangen, who had at one time been 
- Archbishop of the whole community, and who also 
held the court office of Shonagon. Hiyeizan was 
the central monastery of the Tendai sect, and 
enjoyed all the spiritual (and worldly) privileges 
supposed to be attached to an Established Church. 
The political unrest of Japan during the eleventh 
and twelfth centuries found its counterpart in the 
religious world, and there were already movements 
afoot against the worldliness, as well as against the 
complex errors, of the Tendai system. In the 
miseries of the time, men were looking for a simpler 
creed, and a more spiritual devotion. Already in 
971 Kiya had died, who, Prince of the Blood though 
he was, had become an itinerant preacher in order 
that he might win men to trust in, and invocation of 
Amida’s name. Already in 1017, -the gentle 
Genshin, whom the Shinshu revere as one of the 
great Patriarchs of Amidaism,* had retired from 
Hieizan to Yokogawa, where he had taught the 
Faith in the Buddhist Saviour to a select band 
of disciples. A civil war of monks broke out 
in 1041, which must have made spiritual or reli- 








* See my translation of Shdshinge in chapter V. 
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gious life a sheer impossibility in any of the great 
barrack-monasteries (it is the only name for them) 
on Hieizan, at Mii, at Nara, at Negoro, and 
which drew from the Emperor Shirakawa (1073— 
86) the plaintive sigh that he could control the 
monks of Hieizan no more than he could restrain the 
turbulent waters of the Kamo river, or regulate the 
cast of the dice. In 1124, Ryonen Shonin had his 
vision of Amida, which told him to clear out of 
Hieizan as a den of thieves, and found a sect which 
should have but one ceremony for all men,—the In- 
vocation of Amida’s name.* Fifty years later, in 
1174, Genki, better known as Honen Shonin, the 
Japanese St. Francis, had founded a.sect now known 
as the Jodo, which was a revolt against the com- 
plexity of Tendai doctrine and the unspirituality of 
the Tendai life. Mongaku Shonin (1186) can 
scarcely be reckoned among religious reformers, but 
the first year of the thirteenth century saw the 
foundation in Japan of the Zen sects which, like the 
Jodo, came out from Hieizan.t The orphan Shinran 
fell into the midst of a whirlwind of unrest, and 
was caught by it. 

Shinran’s progress, whilst he remained in the 
Tendai fold, seems to have been fairly satisfactory, 
for we presently find him, whilst still a young 
man, Rector of one of the Hieizan temples. His un- 
doubted piety, the erganizing and administrative 
powers which he afterwards so strikingly displayed 





* This is the Yazmnembutsu sect, still extant. ; 
+I have taken these dates from Haas, Avnalen d. japanischen 
Buddhismus, vol. xi. p. 3. of Transactions of German As. Society 


of Japan. 
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in the direction of the great religious movement of 
which he was the originator, perhaps also the family 
influence which he could command for the benefit of 
the clergy, all marked him out as.a man destined 
for promotion, just as a few years previously the 
self-same qualities had directed the favourable at- 
tention of the authorities to the saintly Genkt. 

But, like Genki, Shinran found himself be- 
wildered by the extraordinary comprehensiveness 
and multiplicity of the Tendai system. The Tendai 
may de described as a brave attempt, but one hope- 
less of success, to unite into one comprehensive 
system all the various religious influences and 
streams of teachings which had come into China 
since the first introduction of Buddhism and other 
Indian and Central Asian beliefs, and, in Japan, par- 
ticularly, to harmonize all these with the native tenets 
of the ancient Shinto, in such a way as to assure the 
supremacy of the Crown over all causes within the 
bounds of the Empire. But the Tendai had con- 
spired with the Fujiwara and other ambitious Houses, 
and the Crown was no longer a free agent. Shinran, 
we are told, ‘studied widely and deeply,” and 
found that all the doctrines he met with in the 
various branches of the Tendai philosophy were 
“holy and pure,” but that they did not satisfy his 
soul. The unrest of the times had seized him, and his 
whole nature clamoured for light. Study and books 
had failed to give him what he wanted, and he be- 
took himself to prayer, going from shrine to shrine, 
and from idol to idol, to proffer his petitions. 

At last, in the Rokkakudo, or “ Hexagonal 
Temple,” before an image of Kwannon, he gained the 
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light he wanted. Let us pause for a moment to en 
quire what this Kwannon implied to Shinran, in his 
then state of Faith. Amida (and the Tendai alsa 
worship Amida, though not with the exclusive devo 
tion of the Jodo sects), the ideal Bnddha, the Father 
of all, who desires that all men should be saved, 
has two special qualities—Mercy and Wisdom. 
These two qualities take visible forms and show 
themselves to men, the one in Avalokites’vara or 
Kwannon* (his soz), who is the Embodiment of 
his Compassion, capable of manifestation in many 
forms and shapes for purposes of practical succour, 
the other in Seishi (Skt. Mahasthamaprapta), of 
whom I have never read that he was ever manifested 
in fleshly form,f but who is considered to be the 
spiritual manifestation of the Wisdom of God. The 
Three, therefore, are at once distinct in Person, and 
one in Essence, and bear a striking resemblance to 
the Unity of Three Persons in our Christian Trinity. 
There is an Amidaist school even in Tendai, and 
Shinran must have known of it, when, praying for 
guidance, he knelt before the Kwannon of the 
Hexagon Temple. 

To him came the answer in the shape of a 
vision of Kwannon, the Lord of Mercy after whom 
he was feeling, and the Vision said, ‘‘ Go to Genki, 





*It isa mistake to speak of Kwannon as a female deity. 
Kwannon is the son of Amitabha, capable of appearing in 
many forms, maie or female, human or animal, according to 
circumstances. But he is never manifested except as a means of 
practically demonstrating the Divine compassion for a suffering 
creation. ; 

{Certain apparent exceptions to this statement will be 
considered later. 
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the Holy Hermit of Kurodani, and he shall teach 
you.” So Shinran went to Genku, and became his 
most distinguished disciple. 

Genkti was then living at Kurodani, near Kyoto, 
in a humble cottage on the site of the present pre- 
tentious monastery of Chion-in. He had retired to 
this spot to escape from the persecutions of his 
Tendai brethren, who looked upon him much as a 
starchy English rector of the eighteenth century 
may have looked upon one of Mr. Wesley’s itinerant 
preachers, and there he had gathered a few disciples 
around him,—the nucleus of the present Jodo sect. 
Genki based his teachings on the so-called “ Three 
Books,” spoke of Amida as the Divine Being whom 
it had been S’akyamuni’s special mission to declare 
to the world, and exhorted his followers to constant 
faith in Amida’s Mercy as declared in his Vow, and 
to an equally constant devotion to the faithful and 
devout recital of the Holy Name. He himself 
would seem to have desired even more drastic 
reforms for the purpose of carrying the message of 
salvation through Faith more effectively home to 
the people, but his disciples as a body were not, 
perhaps, ready to follow him. He retained therefore 
all the ancient rules of the Vinaya discipline, and all 
the ancient ceremonies, as far as was possible under 
the changed circumstances in which he found him- 
self. I have always thought of Genkt as of some 
cautious, spiritually-minded, Anglican reformer, 
steering his way carefully between the extremes of 
Popery and Puritanism, and losing something of his 
power from his very caution. When I add that, to 
my mind, Genkt is one of the most attractive 
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personages in the whole history of the Japanese 
Mahayana, it will be seen that I have here set down 
nothing by way of disparagement. 

Shinran became Genkii’s favourite disciple, and 
it was the affection which the master had for the 
disciple, that enabled the latter to carry the principles 
of Salvation by Faith to their logical conclusion. 

One day, a distinguished member of the Fuji- 
wara family, Kanezane, came to Genkt with a 
request. ‘‘I want to find,” he said, “‘ amongst your 
disciples a husband for my daughter. I wish my 
daughter’s husband to be a priest as well as a 
householder, to retain his sacred character whilst 
yet living the life of the ordinary layman and mix- 
ing with the world. I desire him, by means of a 
concrete example, to demonstrate that the religion 
of Salvation by Faith in Amida is one which con- 
cerns the layman as well as the monk. It will be 
for the good of the country if we can show that the 
family and not the monastery is the true focus of 
religion.” Fujiwara Kanezane is one of the great 
men of Japan, and I am glad to have called at- 
tention to his action in this matter. It must have 
required courage, in a Buddhist country, with re- 
ligion at a low ebb, (a time when people will often 
cling with desperate tenacity to the externals of 
religion), to propose to sweep away an ecclesiastical 
discipline that has held its ground undisputed for 
two thousand years or more, and Kanezane deserves 
credit for the courage of his convictions. 

Genki accepted Kanezane’s proposition, and his 
choice fell on Shinran. Shinran (always a retiring 
man) was at first most unwilling to undertake the 
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responsibility. But Kanezane and Genkii repeated 
their request with great insistence, and at last, after 
more than a year of hesitation, Shinran gave his 
consent. He became the son-in-law of Kanezane, 
by so doing became also the Founder of a sect of 
Buddhism, which, while proclaiming Salvation by 
Faith in Amida, also proclaimed that if a man be 
saved by Faith only, and not by works at all, he 
must let no man judge him in the matter of meats 
and drinks, of marriage or celibacy, because these 
things fall at once into insignificance when com- 
pared with the far greater principles now at stake.* 

But before Shinran’s Sect came into definite ex- 
istence, he was called upon to suffer. 

Kanezane died in 1207, and by his death Genkt 
and Shinran lost their firm protector. The monks 
of the older schools, whether at Kyoto or at Nara, 
alarmed by the radical character of the changes 
advocated by the two friends, lost no time in trying 
to compass their ruin. Kyoto and Nara represented, 
as a rule, two hostile camps of Buddhism ; but their 
common hatred for Genkii’s doctrines united them 
against his person, and a few weeks only remained 
for Kanezane to live when the intriguing monks 
procured Genkii’s degradation and banishment, first 
to Tosa, and then toSanuki. Shinran shared his 


* We can also see the grounds on which the Shinshu theo- 
logians take their stand, when they say that they, and not the 
Jodo, are the true followers of Genki. For, apparently, in 
overthrowing the compulsory celibacy of priests and the 
disciplinary laws against meat-eating, Shinran was acting in 
perfect conformity with the instructions of his teacher. Genku, 
at Kanezane’s instigation, set forth his doctrines in a book 
entitled Senjakushu, 
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teacher’s fate, being banished to Echigo, and for the 
moment it seemed that the Jodo movement had been 
entirely suppressed.* 

In 1211, on the accession of Juntoku, Shinran 
was recalled and pardoned. Genki was also re- 
called, but he was an old man now and worn out by 
his sufferings, and he returned only to die the follow- 
ing year. Shinran remained the most prominent 
person connected with the Salvation-by-Faith 
School. 

After Genkii’s death, his older disciples, who had 
been first shocked by Shinran’s marriage and his 
setting aside of the rules of discipline, even with Gen- 
kii’s sanction, and were then scared by the ill-feeling 
and persecution which had arisen out of this action, 
determined to refrain from these drastic changes, 
and constituted themselves a sect of Jodo priests 
retaining the Discipline. Shinran could not draw 
back, nor did he wish so todo. Separating himself 
from his brethren of the Jodo, he resolved on the 
formation of a fresh body of disciples. Genku’s 
original followers had called themselves the /ddo 
Shu, or sect of the Pure Land: the name which 
Shinran gave to his own disciples was that of the 
Jodo Shinshu, or True Sect of Jodo, claiming there- 
by to be true successor and representative of Genku’s 
doctrine. The sect is called Shinshu, “true sect”’, 
for short. Other names in frequent use are the 
Monto and [kkoshi. 
eM ee ee 

* Kanezane had by this time himself entered the Order of 


monks. He joined the Zen sect, with the introduction of which 
he had a great dcal todo. (Others say he joined the Tendai.) 
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For the next few years we find him constantly 
itinerating for the propagation of his doctrines. 
Thus, in 1212, after a short visit to Kyoto, to return 
thanks to the Court for his recal from exile, we find 
him at Yamashina, a village hard by the capital, 
founding the Koshoji Temple. 

Some time afterwards (1227) we find him at 
Inada in Hitachi, writing and preaching: the next 
year he is laying the foundations of his faith in the 
the modern prefectures of Nagano and Niigata, still 
the great strong-holds of his followers.* We next 
find him at Takata in Shimotsuke, founding a Temple 
for which the Emperor Go-Horikawa gives him an 
autograph inscription on a wooden tablet. In 1232, 
he is at Kamakura examining a newly made edition 
of the voluminous library of the Mahayana Script- 
ures. Three years later, he is at Kibe in Omi, 
founding a temple which is still of considerable im- 
portance, About 1240, he returns to Kyoto, residing 
first in one place and then in another, and gathering 
round him an ever-increasing number of devoted 
adherents. In November 1262, he is taken ill, and 
after short sufferings falls gently asleep, at the age of 
ninety, on November 28 of the same year. His 
character can best be estimated by the examination 
of his teachings. 











* In one Dr. Murakami’s magazines I have seen a series of 
articles from his pen, describing his childhood ina “ parson- 
age” in one of the Shinshu villages in Echigo. Allowing for 
the differences in the surroundings, these papers reveal an 
atmosphere not unlike that of country parsonages in remote 
parts of England or Germany, where social life is simple and 
where the parson is not above working with his own hands at 
the cultivation of the glebe. 
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CHAPTER IV. 


Lhe Shinshu after Shinran’s death. 


(§§ 21—24). 


Shinran’s remains were cremated at the Enninji 
temple, and his ashes buried at Otani on the out- 
skirts of Kyoto. He left behind him several chil- 
dren, mostly sons, with at least one daughter. Of 
the eldest, Inshin, nothing seems to be known. The 
second, Zenran, had a son, Nyoshin, who was ap- 
pointed to succeed his grandfather in the headship 
of the sect, and is therefore reckoned as the second 
Patriarch. With him Zenran’s line seems to ave 
died out. But Shinran had also a daugher, Kaku- 
shin-ni, who had devotedly attended on her father 
during his last illness, and through whom the succes- 
sion of Shinran’s line was continued. Her grandson, 
Kakunyo, was the third head of the Shinshu, and 
the succession then passed to Kakunyo’s son Zen- 
nyo and to his grandson Shakunyo. Eleven years 
after Shinran’s death, Kakushin-ni and Nyoshin 
built a Temple at Otani, to which the Emperor 
Kameyama granted the name of Kuonjitsujo- 
Amida-Hongwanji, together with the status of an 
Imperial Chapel. The Temple was popularly known 
as the //ongwanjt, and it may therefore in a sense be 
looked upon as the parent temple of the still united 
Shinshu body. 

It was not long before the Shinshu showed signs 
of division, and at the present day there are ten 
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sub-divisions of the religion. These sub-divisions 
have no doctrinal importance; some arose, doubt- 
less, from that pride which in all ages and times isa 
fruitful mother of schisms, but in some, the divisions 
must be attributed to a jealous affection for the 
revered memory of the Founder, and a_ desire 
to exalt the dignity of some particular Temple 
in which Shinran himself had laboured. I purpose 
giving a short account of these sub-sects, which are 
occasionally interesting for the light they throw on 
the subsequent experiences of the sect.* 

I.—The Bukkoji (‘temple of Buddha’s Light ”’) 
originally called Koshiz (temple of the restoration 
of the right ”’—possibly in reference to Shinran’s 
recal from exile and pardon), was found by Shinran 
himself, in 1212, the year in which he commenced 
the active propagation of his system. It was situated 
in the village of Yamashina in Yamashiro, in the 
suburbs of Kyoto, and was Shinran’s home for 
fifteen years. In 1227 he transferred it to the care 
of his younger brother Shimbutsu, and the Temple 
long remained in the hands of Shimbutsu’s succes- 
sors. In 1320 it was removed to Shibudani on 
Higashiyama, Ryogen being then Abbot. 

It was in the reign of the unfortunate Godaigo, 
(1319-1338) when the troubles were brewing which 
culminated in the setting-up of a rival line of Em- 
perors. In the confusion of the time, men, making 
a cloke of religion for nefarious purposes, brought 
the Shinshu into disrepute by their misuse of the 
doctrine of Salvation by Faith. There arose a clique 


* 324. | have also consulted Bukhyokakushu Koyo. 
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known as akunin shoki (“ evil livers whose faith was 
right’), and Ryogen set himself to work with pen 
and word to puta stop to their malicious abuse of 
a good doctrine. He died a martyr to the cause he 
had taken in hand. In 1336, in the forty-second 
year of his life, and the twenty-first of his Abbot- 
ship, he was waylaid and killed by a party of akunin- 
shoki, dying with words on his lips of pious ex- 
hortation. 

Il.—The Senshuji (“temple of the exclusive 
devotion,” i.e. to Amida) was founded by Shinran 
himself, at Takata, in Shimotsuke, in A.D. 1225, and 
entrusted by him to the care of one of his dis- 
ciples. The group of believers attached to this 
subsect is called the Takata-ha. The most celebrat- 
ed of its Abbots, Shinge, transferred his See from 
Takata to Isshinden, near Tsu, in Ise, and there 
built a temple, in 1465, which is now the head- 
temple of the Takata or Senshiji-ha. Shin-ye was 
much troubled by the activity of a heresy named 
Mugeko-ha “the sect of the unimpeded light,’—a 
sect of enthusiastic ‘‘ perfectionists’’ who have had 
their counterparts in the history of European sectari- 
anism. 

IIJ.—The Kinshokuji Temple, at Kibe in Omi is 
the head temple of the Kibe-ha. It was founded in 
1235 by Shinran, and remained constantly under his 
jurisdiction and that of his successors Zenran and 
Kakunyo. On Kakunyo’s death it became the 
head of an independent administration, in the hands . 
of Kogen and his descendants, who are now re- 
presented by the Kibe (Baron) family, the hereditary 
heads of this sub-sect. I believe that the coming 
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into existence of this sect illustrates the policy of 
the early Shinshu leaders and their Imperialist (and 
Imperial) patrons. It seems to have been their idea 
to counterbalance the power of the great temporal 
lords, as also of the great monasteries, by the 
creation of a kind of spiritual peers, whose secular 
position and spiritual influence would, it was hoped, 
have great and beneficial weight in the State at 
large.* 

1V. V.i—We have already spoken about the 
Hongwanji, the headship of which remained in the 
direct line of Shinran’s descendants. The Hon- 
gwanji at Kyoto was always looked upon through- 
out Japan as the truest representative of the Shinshu, 
and the believers who adhered to it far outnumbered 
those of the other divisions of the Shinshu House- 
hold. After Shinran, by far the most influential of 
the Hongwanji Abbots was Rennyo Shonin, other- 
wise known as Yeto-Daishi (1415-1499) whose 
merits are so well recognized by the Shinshuists 
that they speak of him as the ‘‘ Second Founder ”’ of 
their Faith. Writer, preacher, organizer, poet, in 
the midst of a very troublesome world, Rennyo left 
behind him a great reputation, the memory of which 
still continues. 





* These hereditary Bishoprics (in the case of the Hon- 
gwanji it might almost be called a hereditary Papacy) have 
not always been ideal, the bad intermingling curiously with 
the good. It is interesting to note that the Shinshu shares the 
. Institution of “hereditary Bishops,” with the Nestorians of 
today, possibly therefore also with the medizval Nestorians of 
China. Haas notices (in 1215) the grant by the Emperor of 
a purple or violet cassock to a “ Bishop” (daisd-7) of the Zen 
sect. 
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Not long after Rennyo’s death, even if not be- 
fore that event, the troubles of the times drove the 
Hongwanji priests from Kyoto,and the Headquarters 
of the Sect were for many years moving about from 
place to place in Central Japan. At last, in 1591, 
Kennyo Shonin, a notorious fighter, and a turbulent 
Churchman if ever there was one, returned to Kyoto, 
and rebuilt the Hongwanji at Horikawa in the 
city. The reigning Abbot for many years, Kosa, 
the eleventh of the line, died in 1592 and was 
succeeded in the Headship of the Hongwanji by his 
two sons Koju and Kosho. Ten years later, in 
1602, Tokugawa Iyeyasu took Kosa’s third son, also 
named Kosa, and appointed him to the headship_ of 
a new Hongwanji Temple, erected at Karasumaru in 
Kyoto. Thus Japan gained a new “hereditary 
Bishopric,” but, as a result of its establishment, the 
mighty Hongwanji, the most powerful ecclesiastical 
institution Japan has ever seen, was divided 
into two rival, if not conflicting, sections. Iyeyasu 
understood quite well the principle of divide et 
wmnpera. 

VI. Vil.—Neither the <Koshdjz-ha, nor the 

- Ieumoji-ha, call for any special notice. 

VIII. 1X.—The Sezhijz-ha has its influence 
mainly in the province of Echizen. It originated 
during the period of Shinran’s exile to Echigo. On 
his road to his place of exile, he stopped one 
evening at a small farm-house in the village of 
Uyeno. After supper he preached to the people, and 
out of that sermon grew a great religious movement 
which spread far and wide in that remote country. 
After Shinran’s return from exile, his fifth son, Do- 
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sho, took up his work, and the result is to be seen 
in the Seishoji sub-sect of the Shinshu. 

Nearly the same account may be given of the 
Shaseiji-ha. Wt also originated in the province of 
Echizen during the period of Shinran’s exile. Only, 
in this case, it was Shinran’s eldest surviving son 
Zenran:- who took up the work, and the headquarters 
of the subsect were at a later period (1475) removed- 
to Yamamoto in the same province. 

X.—The Senshaji-ha, whose chief seat is at 
Fukui, in Echizen, seems to be the only one of the 
Shinshu sub-sects which cannot trace its origin abso- 
lutely to Shinran himself. The date given for its 
foundation is 1290. 

These three last-mentioned bodies seem always 
to have worked amicably together in Echizen, with- 
out any overlapping of jurisdiction, or clashing of 
interests. They are known as the San-monto-ha 
‘““the three Monto or Shinshu sub-sects,” the Sen- 
shoji at Fukui being considered the most important 
and central Temple for all three bodies. 

It will be thus seen that the ten divisions of the 
Shinshu do not represent so many schisms or 
fractions. They are rather ten Dioceses of the same 
Communion ruled by hereditary Bishops with co- 
ordinate jurisdiction in certain localities. They 
present no doctrinal divergencies. In the quieter sub- 
sects there was probably more of spiritual life than 
in monster institutions like the Hongwanijis. 
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‘ Notes TO CHapTErR IV. 


ifs 


It would be a very valuable piece of work if some scholar 
would undertake, say for one of our Asiatic Societies or for the 
Meélanges, a study of the Life of Fujiwara Kanezane, from the 
voluminous and valuable Diaries that he has left behind him. 

According to the Shinshu authorities whom I have follow- 
ed in the text of my chapter, it was at Kanezane’s suggestion 
that Shinran instituted his reforms in Buddhism. This state- 
ment is not accepted as absolutely true by all sects of Buddhists. 
What seems certain is that Kanezane was much interested in 
the introduction of the Zen sects, from China, and that he was 
also known at times to recite the Nembutsu, as a prayer for 
temporal] benefits, and not, as Hdnen taught, merely as an act 
of thanksgiving for spiritual blessings. In other words, he 
used prayer in the Christian sense of the term, and he had con. 
nection with China. 

It is interesting to note that Kanezane was the contem- 
porary of Zemujin (better known by his later title of Ginghis 
khan). Temujin became, in 1195, the ally of Wan-Khan (the 
Prester John of medieval romance), the Christian King of a 
Christian Nation, the Keraites, who were converted to Nestori- 
anism about A.D. 1010; and the allied princes joined in ex- 
peditions for the conquest of China, (which accounts perhaps 
for the Exodus of Chinese Zen priests to Japan), After 
Wang-Khan’s murder, Temujin had his skull set in silver for 
use as a drinking cup. J think that we have here the key that 
will unlock many of the undoubted points of resemblance 
between Shinshu and Nestorianism. A monograph elucidating 
the problems of Kanezane’s life is much to be desired. 


II. 


23 25, 26, 27, of the Shinshu Hyakuwa relate (i) to the 
transmission of the Shinshu Faith from Nagarjina to Honen, 
and so to Shinran, (ii) to the lives and writings of the seven 
Patriarchs, as they are called, through whom the Faith was 
transmitted, and (iii) to the three Sfitras on which the whole 
teaching of Amida is said to be based. These three Sutras 
have already been translated into English, and may be cons lt- 
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ed by the student in Volume XLIX of the Sacred Books of the 
East. I have referred to the transmission of the Shinshu 
Doctrines in my lectures on the Japanese Mahayana delivered 
last winter, and need not repeat my statements. For some of 
the Patriarchs there already exist valuable monographs, e.g. on 
Vasubandhu, by Dr. Takakusu. in the Trans. of the Royal 
Asiatic Society of Great Britain, on Genk (or Honen) by Dr. 
Anezaki in the Transactions of the Congress of the History of 
Religious, Oxford, 1908, and one on Asvaghosha, (who is, how- 
ever, not one of the seven) in a recent number of the Journal 
Asiatique. The best thing I can do for my readers is to furnish 
them with a translation of Shinran’s own poem, the Shoshinge, 
which will be found in the next chapter. This will give 
Shinran an opportunity of speaking for himself, 


edie 
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CHarTer V. 
The Shoshinge. 


Before proceeding with the treatment of my 
subject it will be well for me to put my readers in 
possession of this celebrated poem* or hymn, com- 
posed by the great Shinran himself, which is said to 
form a part of the daily devotions of every truly 
devout Shinshu household. I shall constantly have 
occasion to refer to it in the course of these pages, 
as it forms in itself a sort of summary of the whole 
historical position of the Shinshu. Iam fortunately 
able to avail myself of the assistance afforded me 
by a translation from Mr. Tada’s own pen. I 
have in several passages made use of words and 
phrases drawn from Christian theology to express 
what I have believed to be the real meaning of the 
poem. I have done so purposely, my object in 
doing so being to call attention to the parallelisms 
between the two systems. They are indeed well 
called parallel, for like parallel straight lines they 
“meet in Infinity.’ May we say that Infinity is 
God? : - 
ee ne ee Se 

*It may be well to state here that great doubts have been 
thrown upon the historicity of Shinran. It is maintained by 
some that no such person as Shinran ever existed, that, in other 
words, he was a mythical personage, invented by Genka’s not 
over scrupulous disciple, Zenshin, for purposes of his own, and 
that no documentary proof of Shinran’s existence can be ad- 
vanced dating less than a century from the date of his supposed 
death. On this point I have reserved my judgment, and have 
given Shinran the benefit of the doubt. 
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TRANSLATION. 


1—2. I put my trust in the great Tathagata of 

Infinite Life and Boundless Light ! 
* 3-10, H6z6 the Bodhisattva,* in the days of 
his humiliation, being in the presence of the Tatha- 
gata Sejizaio,t examining the degree of excellence 
of the Paradises of all the Buddhas, the causes of 
their formation, and the angels and men in them, 
made his great Vow and proclaimed his mighty 
Oath, which he meditated and selected for the 
space of five long Kalpas; and he repeated the 
Vow of announcing his Holy Name ‘ Amida’ in all 
the Ten Quarters. . 

* 77626 is in the Sanskrit Dharmakara. It is the name 
given to Amida during the period of his sojourn on earth as a 
man. It will be borne in mind of course that, according to the 
Shinshu teachings, he existed as Amitabha before his appear- 
ance on earth in theform of a man. The 77-2 wo to kt, which 
Mr, Tada has translated “days of his humiliation,” form an 
interlude between an eternal Past and an eternal future, just 
as do the thirty three years of the earthly life of Jesus Christ. 

{ Sejizaid.. Sanskrit Lokes’vara Raja, *« King Lord of the 
World.” ~In the Sukhavati Vyuha this is the name given tothe 


Buddha before whom 116z6 appeared to make his vow. Cf. 
Heb. x, 5-11, and Phil ii. 9. ro. 
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11—16. Universally doth he send forth his 
endless, boundless, all-pervading, unrivalled, supreme 
Light, his Light of Purity, of Joy, of Wisdom, His 
changeless, unconceivable, unexplainable Light, 
brighter than the brightness of Sun or Moon, His 
Light illuminates worlds more numerous than dust, 
and all sentient creatures enjoy it and are illuminated 
thereby. ' 

17—20. His Holy Name* which was revealed 
by his Vow of Salvation, is the fundamental Power 
that justly determines us to enter into his Pure Land. 
His Vow to make us put our sincere trust in it is 
the effective cause which produces perfect Enlighten- 
ment. His Vow to lead us without fail into Nirvana 
has been fulfilled; in consequence of it, we can 
acquire the same rank as the Bodhisattva} in this 
life, and Nirvana in the next.- ; 

21—24. The reason why the Tathagata 'S’akya- 
muni was revealed to the world was solely that he 
might proclaim the Boundless Ocean of Amida’s 
Fundamental Vow. Men, numerous as the Ocean 
Waves, who are subject to the Five Obstacles{ and 








* His Holy Name. i.e. Amida Butsu. 

+ A Bodhisattva is the stage immediately below that of a 
Buddha. If we remember that a Buddha is a “ perfect Being,” 
we shall also see that there isan analogy between a Bodhisattva, 
and a “Son of God” such as Saint John speaks of. 

{ There are said to be 5 obstacles which call men away 
from the duties of religion, and so hinder their Salvation 
(go-joku): 1. War, sickness, calamity. 2. The hindrances which 
come from contact with immoral men andwhich infects our lives: 
3. The hindrances of false doctrine, heresy, and schism, 4. The 
hindrances of- our own lusts and passions. _ 5. The despondency 
which leads men to accidie or acedia, ie. “ getting slack,” and 
sometimes even to suicide. ; 
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entangled in Evil, should certainly listen to the 
Tathagata’s true words, 

24—28. If once there be aroused in us but one 
thought of joy and love (in consequence of the 
Vow), we turn just as we are* with our sins and lusts 
upon us, towards Nirvana. Laymen and saints 
alike,t even those who have committed the five 
deadly sins,t and slandered the Holy Laws of 
Buddha, will yet, by faith in the power of the 
Tathagata, enter into the enjoyment and taste of his 
mercy, as surely as the water in the mountain 
stream ultimately reaches the Ocean and_be- 
comes salt. 

29—35. The Light of the Divine Heart which 
has taken hold of us, illuminates and protects us 





* Just as we are, Mr. Tada’s words will at once suggest a 
well-known Christian hymn which has the same thought. 

+ Laymen and Saints alike. We shall see, in the course of 
these chapters, that there are certain historical connections 
between the Manichaeans and some of the Amidaist Fathers. 
It is possible that the distinction here made between laymen 
and Saints may be an echo of Manichaeism. We shall find it 
again in the case of later Patriarchs, and in the Appendix. 

{ There are two enumerations of the deadly sins. In the 
Hinayana, they are 1. Parricide, 2. Matricide. 3. The murder of 
a religious man. 4. The introduction of strife into the Church. 
5. With evil intent to wound a Buddha, The five deadly sins 
of the Mahayana are the following :—1. Sacrilegious defilement 
or destruction of temples, images, or holy vessels. 2. To speak 
slightingly or contemptuously of the three Vehicles or forms 
of faith. 3. To treat religious persons with disrespect. 4. The 
deadly sins of the Hinayana, mentioned above. 5. Committing 
any of the ten forbidden things, taking life, theft, adultery, 
lying, unclean language, malicious talking, a double tongue, 
greediness, anger, folly, It is probably to the latter that 
Shinran is here referring. Cf. x. Tim i, 8—16. 
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continually, and dispels the darkness of Ignorance. 
It is true that the dark mist of covetousness and 
passion constantly overhangs the sky that is above 
the believing heart. Yet, though the sky above 
may be constantly overcast, beneath the cloud™ it is 
light, there is no darkness. 

35—40. When we have made Faith our own, 
and have received a sight of the great mercy anda 
thought of pious joy, we pass away sideways} froin 
the five evil spheres of life.{ Ifany layman, whether 
good or bad, hears and believes the all-embracing 
Vow of Amida-Buddha, him will the Tathagata 
S’akyamuni praise for his wisdom, and will call him 
a lotus-flower among men. 

41—48. For sentient creatures, who are hereti- 
cal, evil, and proud, to believe and accept the 
practice of Amida’s Fundamental Vow, is indeed a 
hard matter, there is nothing harder than this. 

Abhidharma§ Doctors of Western India, noble 











* Beneath the cloud. Ut is possible that this word “cloud” 
may have some reference to the name given to Manichaean 
temples, Dai-un-Komyzji, “ Temple of the Light Shining in 
the Great Cloud.” See Appendix I and II 

+ Sideways i.e. by a short cut, Salvation by Faith. For 
the expression, “taken hold of us,” a few lines above, Cf. 
Phil. iii. 12. 

The five spheres of existence into which Evil enters are: 
x. Angels, (liable to fall). 2. Men. 3. Devils in Hell. 4. Hungry 
Demons. 5. Beasts and Brutes. 

3 Abhidharma etc. In these lines, Shinran is referring 
especially to the seven Patriarchs of the Shinshu, whom we 
shall have occasion to mention again. The writers of the 
Abhidharma or metaphysical treatises of the Buddhist Canon 
must all be placed the end of the first century A. D., if not later. 
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priests of China and Japan, have declared to us’ that 
the true meaning of the Great Saint’s (S’akyamuni’s) 
appearance was to point to the true Vow of Amida, 
and the Vow is just the way for us. 7 
so—s4. S’akyamuni. the Tathagata, on the 
mountain peak in Lanka, (in Ceylon), prophesied for 
the people assembled to hear him that there should 
appear in South India, a great teacher, Nagarjuna 
by name, who should destroy the conflicting views 
of Entity and Non-Entity, who should clearly teach 
the excellent. law, of the Mahayana, who should 
reach the Class of Joy and be born in Paradise. 








The Apocryphal Gospel of St. Thomas tells us that the great 
Christian preacher met a martyr’s death at Gandhara, the very 
spot where the remains of Kanishka’s temple with the relics of 
S’akyamuni have recently been discovered. And only a few 
years after this there arises in Buddhism a school of preachers 
who say that Salvation comes not by any works that man can 
do, but by Faith in One who has given himself to be our 
Saviour ! : 
* Lanka is the ola name of Ceylon. In the Siitra known in 
Japan as the Ayoca Kyo, (Lankavatara Sutra) it issaid by some 
that S’akyamuni (whether miraculously or not) visited Ceylon, 
and there prophesied that Nagarjuna should appear some six 
centuries afterwards, and do all the things here mentioned. I 
cannot here enter into the question of the genuineness of this 
much disputed Buddhist prophecy. ' 


{ The question of Evitty and Non-Entity which troubled 
Buddhism in the first century A. D. also under the name of the 
Gnostic heresy known: as Docetism, was troubling the infant 
Christian Church. From recent discoveries it would seem 
the Entity teachers (Sarvastivadins) were most powerful under 
Kanishka. 


b 
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.55—00. He (Nagarjuna)* taught that the way 
of Salvation by one’s own efforts is like a toilsome 
journey by land, that the Way of Faith in the 
Merits of Another is as an easy voyage in a fair 
ship over smooth waters, that if,a man put his 
trust in the Fundamental Vow of Amida, he will 
enter at once, by Buddha’s power, into the class of 
those destined to be born in the Pure Land. Only 
let him ever call upon the Name of the Tathagata, 
and gratefully. commemorate the great all-em- 
bracing Vow. 

61 —64. Vasubandhu,f also, the Bodhisattva, 
composed his praise of the Pure Land, put his 
whole trust and confidence in the Tathagata of 
Boundless Light, established the truth by the Sutras, 
and made clear the way of ‘ cross-wise going-out ’ 
through the merits of the great Fundamental Vow. 

65—72. (Vasubandhu taught), with a view to 
the Salvation of Men through the Faith in Another’s 
merits which Amida bestows§ upon us, the mystery 








* Nagarjuna’s date may be placed somewhere about A.D. 120, 
during the reign of Kanishka, who flourished uutil about A.D. 
150, The Council which Kanishka held is said to have devoted 
very especial attention to the 4 bhidharma, and was followed by 
a great out-burst of missionary activity which brought the 
Amida books to China in A.D. 147. V. A. Smith (Early Hist. 
of India p. 231) says that this was due to Kanishka’s conquest 
of Khotan, which opened the way for his Buddhist subjects 
to penetrate into China. 

+ Vasubandhu’s date is now generally placed about 
A.D. 460. 

$ One Shinshu priest has explained this to me in the 
Singular, as referring only to the Daikyo, or Amitayurdhyani 
Sutra. : 

% bestows. Cf. Eph. ii. 8. 
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of the One Heart. If a man enter into this Faith, 
he will acquire the merit of the Great Ocean of 
Divine Treasures, and will certainly be admitted to 
the Great Company of the Saints, in the present life. 
In the future life, he will go to the Pure Land which 
shines with the Light of Wisdom like the lotus, and 
having acquired the Holy Existence with divine 
power he will return to the forest of human passions, 
and there, in the garden of life and death, (for the 
Salvation of his fellow creatures), will manifest 
himself in various transformations. 

73—78. Take Donran* our teacher, whom the 
king (Wuti) of the Lian Dynasty reverenced as a 
Bodhisattva. From Bodhiruci, the Master of the 
Tripitaka, he received the teaching of the Pure 
Land, and burning the ascetic books (in which he 
had hitherto put his trust), put his faith in the 
Paradise of Bliss. He followed the teachings of 
Vasubandhu, (which he learned from Bodhiruci), 
and clearly taught that Amida’s Great Vow was 
the effective cause of Birth in Paradise. 





* Donran is esteemed as the first of the Chinese Patriarchs. 
ilis date is given as A.D. 500—560, and his activities fell under 
the rule of the Lian Dynasty, A.D. 502—557. Donran apparent- 
ly began life asa Tavist philosopher, who being very anxious 
to complete some philosophical investigations, and fearing lest 
he should die before they were completed, sought for some 
potent elixir of Life. Bodhiruci, an Indian missionary, working 
at Loyang from A.D, 508 to 558, pointed him to the Amida 
Scriptures, But it is evident that Bodhiruci, like his Master, 
Vasubandhu, mainly thought of the hope set before the believer 
of “returning to the forest of human passions,” aud it was this 
that attracted Donran, as giving him the hope of completing his 
investigations. Re-birth in Paradise was to him a thing to’ be 
desired main'y on that account, 
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78—84. (Donran taught) that the Grace of 
new birth into Paradise, as well as that whereby we 
can return to Earth to aid our fellowing-beings, is a 
gift which we receive through the Buddha’s power, 
and that the effective cause whereby we are justly 
determined to be born in the Pure Land, is only the 
believing heart. Wherefore, if we, blind and sinful 
persons, arouse this believing heart, we can perceive 
Nirvana in this life. Afterwards, without fail, we 
reach the Pure Land of Boundless Light, and teach- 
ing all sentient creatures that are involved in 
misery of Earth, lead them to salvation. 

85—92. Doshaku* taught that the innumerable 
practices for perfecting righteousness by one’s own 
efforts are of no value, and the invocation of the Name 
which comprises all virtues, he praised as bene- 
ficial. He spoke much of the three marks of Non- 
Faitht and Faith, and showed that in all three Agest{ 





* Doshakws birth is given as A.D. 554, or thereabouts. Ile 
is reckoned as the Second Chinese Patriarch, and lived long 
enough to see and advise his successor, Zendd. See Ap- 
pendix I. 

{ Non-Faith and Faith. S faith which is not a true one, says 
Mr. Tada in his commentary, may be known by the following 
characteristic marks. 1, It isnot pure and simple. 2. Is not a 
faith “‘ with the whole heart.” 3. Is liable tochanges. Onthe 
contrary, a truefaith is. 1, Plain and simple. 2. Whole-hearted. 
3. Lasting (sozokushin), 

t The three Ages are well known to Buddhist thought. (a) 
The period of Upright Law. to last for 500 years after the 
Nirvana. By that time the true understanding of S’akya’s teach- 
inz would have died out. (b) A period of 1000 years, beginning 
5co years after the Nirvana—she 4uage Law Period. Then’ (c) 
a second millennium (or according to the Shinshu, 10,000 years), 
ofthe Decay of the Law. UIn:this periol Shinran appeared, as 
did also Nichiren. Ddshaku’s teaching was that, whatever 
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it is the principle of Mercy that alone rules. and 
draws men. ‘Though a man had done evil all his 
life, yet, if he were once brought near to the Great 
Vow, he would reach the Land of Bliss and enjoy 
the fruits of Salvation. 

93—94. Zendo* was the - first that understood 
the true will of Buddha S’akyamuni in his age,t and 
that had pity, alike for those who practised medita- 
tion or moral good, as for those who lived in 
wickedness. 

9§—100. Zendd taught that the Effect of 
Salvation is given by the Holy Light{ and the 
Sacred Name of Amida, and expounded the Great 
Ocean of Wisdom contained in the Fundamental 
Vow. The believer, having rightly received the 
adamantine heart of firm faith, and having answered 
to the calling of the Tathagata with a joyful heart, 
like Vaidehi§ receives the threefold assurancel| and 





might be the period, the Mercy of the Buddha would still hold 
good, and the more so when the decay of Faith made Salvation 
by Works more and more difficult. It is instructive to note the 
parallel between Doshaku’s thought as here given, and St. 
Paul’s arguments as to the relations between the Gospel and 
the Law as worked out in the Epistle to the Galatians. 

* Zendo. circa A.D. 614. See Appendix I. 

{ ix his age. i.e. in S’akyamuni’s own age. This would 
mean that Zendo first understood that S’akyamuni’s chief object 
in teaching, was to point men to Amida. Manes apparently 
did the same. 

{t Holy Light. ie. Komy6. See Appendix I and II. 

§ Va-deh?, Queen of Bimbisara, to whom S’akyamuni first _ 
gave the teachings about Amida, in the Amitayurdhyani-Sutra, 

\| threefold assurance. lit. san-nin, the three forms of per- 
fect patience. But the word seems to correspond more or less 
with the threefold pve ofhoria or “full assurance,” mentioned 
by St. Paul in Col. ii. 2; Heb. vi. 2; x. 22. 
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immediately enters into the happiness of the 
Eternal Life.* 

1O1—102. Genshin studied all the teachings of 
S’akyamuni, and earnestly aspired to “go to the 
Buddha’s Land. He exhorted all men to go 
there too. 

103—108. Genshin}t established a difference 
between a pure and an impure Faith, the one 
deep and the other shallow. Also, he taught that 
there are two forms of Paradise (Kwedo and Hodo), 
as places of rest for those of deep and shallow faith 
respectively. O deadly sinner! Invoke but once 
Amida-Buddha! He is taking hold of us. Though 
our eyes of flesh can not clearly see him owing to 
our sins, yet is his mercy constantly present to 
illuminate our minds. 

10o9—112. My teacher Genktf{ threw light on 
Buddhism, and had deep compassion for the 
laity, good or bad. It was he who originated the 
Shinshu teachings in this country, and propagated 





* Eternal Life. Compare a very simijar thought in St. 
John V. 24 

+ Genshin, first Japanese Patriarch. A.D.912—1017. Wrote 
much on the efficacy of prayer. The distinction which Genshin 
makes between the two forms of Paradise, and the two kinds of 
faith, savours somewhat of Manichaeism. <zwedo is a place 
where the soul is “purged” from the seeds of error, by the 
“fire” of the Holy Name. See Appendix JI and JI. 


+ Genki's date is A.D. 1133-1212. Genkii’s compassion 
for the laity was called out by the political and social 
miseries of his time, and by the neglect of their duty as relig- 
ious teachers by the large and influential sects of the day. 
Tt is the contention of the Shinshu that all Shinran’s reforms 
were really prompted by Genkt (Eonen). 
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in this wicked world the doctrine of Amida’s 
Selected Vow.” 

113—116. Genki taught that the reason why 
men keep ‘constantly returning to the Home of 
Error (bodily life), is entirely due to our being fast 
bound with doubt. In order that we may enter 
straight into the peaceful and eternal abode of 
Nirvana, it is necessary for us to receive the 
believing heart. 

117—120. Thus prophets and teachers, prop- 
agating the teachings of the Sutras, have saved. 
countless men from countless evils. Monks and 
laymen. in the present age! We must put our 
hearts together, and. believe the words that these 
exalted monks have spoken. 





* Selected Vow: because 11dz5 Viku made his Vow after a 
careful study and examination of all the different Paradises of 
the various Buddhas. 7 


Objects of Worship. 57 


CHAPTER VK 
Objects of Worship. 
§§ 28, 29, 30. 


The Shinshu has as its principal object of 
Veneration the Tathagata Amitabha, ‘that is to 
say Namu-Amida-Butsu.”* In the house-hold 
shrines of the laity there is no other object of 
worship but this: in temples and places of public 
worship, worship is offered also to Shinran Shonin 
{now officially known as Kenshin-Daishi), to the 
zenchishiki ‘righteous and holy men,” (a term 
which includes the founders and patron saints of 
the various /onzan, or cathedrals of the sub-sects or 
dioceses mentioned in a previous chapter), to the 
Seven Ko-Sd, or Patriarchs honoured by Shinran in 
the Shoshinge, as responsible for the transmission of 
doctrine, and finally to Skatoku Tazshi, as the intro- 
ducer of Buddhism into Japan, and as a great 
favourer of the Nembutsu practices and faith. 
These, together with Amida, form what are called 
the Go-hon-zama, or five classes of venerable Beings. 

{t is never, however, maintained that the worship 
given to Shinran, to the “ righteous and holy men,”’ 





* I believe that a distinction is sometimes made between 
Amida Nyorai, and Namu-amide-Butsu. The former is used to 
denote Him, as be was and ever will be, the Absolute. The 
latter term (which is also the invocation of praise) is Amida, 
after his Incarnation as 116z0 Biku, when he had attained his 
glory and received the “Name above every Name.” 
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to the Patriarchs, or to Shotoku Taishi, stands on a 
par with that offered to Amida Himself. This may 
be seen by the fact that, in household worship, no 
notice is taken of any one of them, also that Mr. 
Nishimoto, in his Catechism, having just mentioned 
their names, never reverts to them again, and never 
attempts to build any doctrines on the worship 
offered to them. They are clearly of no doctrinal 
importance whatever, and the worship (satsurt) 
offered to them is clearly of that lower type which 
Christian theologians sometimes call Zatreza, to dis- 
tinguish it from the perfected and whole-hearted 
douleia (or slavery”) which is due to God alone. 
“Plato made the same distinction, so do the Hindoos. 
A Vaishnavite in India is practically a monotheist. 
He believes in One God with all his heart. Yet he 
will give a lesser worship to twenty minor deities, 
without feeling that he thereby takes aught from the 
worship due to Vishnu the Preserver. In the Shin- 
shu, this lesser worship, or /atreza, is reduced to very 
small limits, and may indeed be said to be almost 
non-existent. The Shinshu believer can no more be 
said to worship e.g. Skitoku Taishi, in the ordinary 
sense of the term, than the Anglican can be said to 
worship St. Paul or St. John, because of the few 
Saint’s Days in his Calendar. 

_ But, however small may be the worship given 
by the Shinshu Buddhist to the unnamed Zen- 
chishiki, or the somewhat obscure Patriarchs, of 
whom the average. lay believer scarce knows the 
names, it is more than that which is given, either in 
households or Temples, to S’akyamuni himself. 
The Founder of Buddhism. has absolutely no place 
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in the worship of this influential and powerful body 
of religious persons, who nevertheless call them- 
selves Buddhists. 1 won’t say that he has been 
wholly excluded from the Life of the Sect. His teach- 
ings are still much revered and studied, the Shinshu 
preacher still draws from the Sttras the inspiration 
of his sermons, and Shinshu scholars have done as 
much as most for the elucidation of S’akyamuni’s 
teachings. S’akyamuni is the Moses of Buddhism, 
but he has been extruded from the Shinshu Sanctu- 
ary ; and we can well understand the indignation of 
_ Shinran’s great opponent, Nichiren, when he found 
some children playing in the road with a broken 
image of S’akyamuni, which had been discarded from 
the Temple, as useless lumber, since the villagers 
had given ear to the exhortations of Shinran’s 
itinerant preachers.* It is as hard to imagine a 
*‘ Buddhism without Buddha,” as it is to recognize 
a “ Christianity without Christ.” 

Naturally, the Shinshu theologian has arguments 
tto advance in defence of his position. It is said by 
some that, as the greater includes the less, so Amida 
includes S’akyamuni, the latter being only a partial 
manifestation or incarnation of the former. (This 
is the view known as ui son it-chi —~*#%--%& “two 
Blessed Ones with One Object,” as though the unity 
of purpose had resulted in the Unity of Person). 
The other view is known as 22 son bettat (—& SIRE) 
“*two Blessed Ones with separate personalities.” 
‘Those who hold this view maintain that S’akyamuni | 





* This incident was one of the turning points in Nichiren’s 
life. 
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was a distinct personage from Amida, and that he 
was and remains the Lord of the World that now is, 
whereas Amida is Lord of the World to come. 
Shinshu is altogether a religion of the other world. 
It teaches men to put their whole trust in the 
Paradise prepared for them after death. It has 
therefore no need to teach fasting, celibacy, or 
the other religious practices which S’akyamuni was 
at such great pains to teach and institute. 

_ Still, it must be confessed that the reasons thus 
given, though they would have been, perhaps, sound 
enough in the beginnings of Buddhism, as grounds 
for the total exclusion of S’akyamuni from the 
worship of the Buddhist communities, must have 
appeared in a very different light, when they were 
urged as grounds for the exclusion of S’akyamunt 
from the altars on which he had been venerated for 
fifteen centuries. A more radical revolution in 
religion can hardly be imagined. : 

Scarcely less strange is the absence, from near- 
ly all the most modern authorities on Shinshu 
doctrine of all mention of the supposed Jodo and 
Shinshu doctrine of the Trinity. Neither the 
Shinshu Hyakuwa, nor the Shinshu Setkun, as 
far as I have read it, nor Mr. Tada’s works, as 
far as I am acquainted with them, allude to it. 
And yet in a Life of Shinran, published apparent- 
ly as late as 1904 there is abundant evidence of 
it. In vol: i of that book, Amida is constantly 
spoken of as 2#40 saxzgon no Butsu (—L= EO fh) 
“the Buddha of three Persons and One Light,” or 
as san son itchi (=%—%) “the three Blessed 
Ones with one object.” In this Trinity, Amitabha, 
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the Unoriginated, the Supreme, is the Ifather: by 
Him stands the Son, the Embodiment of Amitabha’s 
Compassion,—in Sanskrit Avalokites'vara, “ the 
Lord that looks down,” in Japanese Kwanzeor, or 
Kwannon; and another, the Embodiment of his. 
Wisdom ,—in Sanskrit Mahasthamaprapta, “He that 
hath obtained great strength,” in Japanese, Seishi.* 

The three are One, and the Father, Amida, is. 
the Centre and the Heart of the Trinity, the source 
of Compassion and Wisdom. When the Compas- 
sion of the Most High isto be manifested to men, 
Kwannon, the Embodiment .of the Compassion 
which is in the Godhead, becomes Incarnate: when 
the Wisdom of the Father, or his Might, is set forth, 
Seishi, the Embodiment of Divine Wisdom, mani- 
fests himself in and through some human personality. 

So far the picture corresponds to our own ideas. 
of the Trinity of God. But as the Gnostics of the 
Apostolic times, and especially those who sprang 
from the same regions and came into existence about 
the same time as the Buddhist Mahayana, held that 
the Divine Son had often become incarnate, (one of 
those incarnations being that one which took place 
at Bethlehem in the days of Herod), and as both 
Manes and Mahomet claimed to be the Paraclete, 
the Incarnation of God’s Wisdom, so the Shinshu 
(and not the Shinshu alone) has believed in many 
incarnations and manifestations of Kwannon and. 











*J often think in connection with this grouping of Bud- 
dhistic deities, of Zechariah’s Vision of the two witnesses the 
priestly and the royal—that stood before the Lord of the whole 
earth. 
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-Seishi, respectively the second and third persons of 
the Buddhist Trinity. It comes to one as a shock, 
after having been told that the Shinshu are the 
Unitarians of Buddhism, to learn, on the authority of 
a popular book, written for the edification of igno- 
ant but pious persons, that Shotoku Taishi was an 
Incarnation of Kwannon, that Honen Shonin, the 
teacher of Shinran, was Seishi in the flesh, that 
Lamahi-no-miya, Shinran’s wife, was an incarnation 
-of Kwannon, and that Amida himself condescended 
to take flesh as Shinran.* The tendency of the 
‘present-day Shinshu is to drop these fabled incarna- 
tions, and we can only rejoice that it should be so. 
.We lose our reverence for an Incarnate God when 
his Incarnations are constantly taking place in 
varied forms and shapes. But it is interesting to 
find ourselves thus brought face to face, once more, 
‘with one of the earliest problems of Christian History, 
and to be under the necessity, as Christians, of prov- 
ing once more that there has been but one Incarna- 
tion of the Godhead—that of God in Christ. It is 
a significant point in our favour that the official 
| _Shinshu teaching also recognizes but one Incarna- 
-tion properly so called,—that of Amida in H6ézo Biku. 
Our Catechism of the Shinshu mentions no other, 
: The rest are apparitions rather than Incarnations.+} 





* Shinran Shonin Go ichidai Kowa vol. i, p. 71, 73- 
} The Shinshuist gets his teaching of the incarnations of 
_Kwannon from the /umenbon, a chapter of the Hokkekyé. 
But the Hokkekyé is not officially recognized as one of the 
-fundamental documents of the Shinshu. It is indeed the 
‘Strongest weapon the Nichiren fect possesses for combating 


what it considers to be the Shinshu heresies concerning 
Buddha, 
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CHAPTER VII. 


Shintat and Zokutat. 


§§ 31, 32) 33, 34) 355 30, 37- 


In the romantic history of Shinran’s life, to whicly 
I have already made allusion, there is a very pretty 
little story about his courtship. I will not vouch for 
its historical accuracy, but I think it will serve my 
purpose well enough to quote it here. 

It was in Shinran’s early days, before he had: 
begun to be troubled with doubts touching the in- 
fallibility of the Tendai system, and when he was 
still a rising and promising young monk at Hieizan. 

He had been on business of the monastery to. 
Kyoto, and was on his way home. Near the foot 
of the mountain he overtook a young maiden, who- 
accosted him. She was desirous, she said, of going 
to worship at the famous shrine on the mountain : 
would he be kind enough to act as her guide and: 
take her with him? 

Shinran was greatly shocked. ‘You are a 
woman,” he said, “and no foot of woman may 
tread the holy mountain. I cannot take you with. 
mes: 

But the young woman would take no refusal.. 
“Tama woman,” she said, ‘‘but I havea human 
heart, and my human heart longs for salvation. Am_ 
I to be denied that which my soul longs for?” 

Shinran suggested a nunnery, but the suggestion 
was not welcomed... “ Your nunneries,” she said, 


¢ 
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“fare like your monasteries, places where women 
get together to pore over books and heap up 
knowledge, and think they shall be saved by what 
they know. I am not a learned woman, and if I 
were, what good would my learning, immersed in a 
convent, do to my suffering sisters? I desire to be 
saved in order that I may save others, | want some 
simple faith suitable for simple souls; for whilst 
monks and nuns are poring over Sutras of doubtful 
meaning in the selfish quiet of the monasteries, there 
are thousands of men and women in Japan perishing 
for’ lack of a few satisfying mouthfuls of Saving 
Doctrine.” 

Shinran was not a man of ready words. Some 
years later, when he had joined Honen, his master 
sent him, in his own stead, to be the champion of the ~ 
Jodo cause in a public disputation. He went, an- 
nounced his arrival, took his seat modestly near the 
door, listened to all that the adversary had to say, 
and then brought shame on his Master and himself 
by slipping out of the room, without making a 
speech in defence of his own position. We should 
not therefore be surprised to be told that he remain- 
ed silent under the attacks of his fair fellow- 
traveller. 

But the maiden went on. with her attack. Pro- 
ducing from her pocket a crystal burning glass, such 
as we may often see in Japan, she said, “ Please 
take this and keep it. It has the power to collect 
the sun’s rays and focus them on one point, on 
which it shines with burning heat. Do the same 
for religion: collect and focus into one point the 
whole system of the faith, and Iet that one point 


Shintat and Zokutat. 65 


be made burning and bright, so that it may kindle 
into zeal even the simplest and most ignorant soul.” 

Then she left him, and it was not for some years 
that he discovered that he had been conversing with 
the daughter of Fujiwara Kanezane, the lady who 
afterwards became his wife.* 

I have told this story because it seems to il- 
lustrate one or two of the questions. brought before 
us in our consideration of the Shinshu Catechism. 

For what period in the world’s history, we are 
asked, and for what persons are the Shinshu 
doctrines of Salvation by Faith in Amida specially 
suitable? They are suited especially for the “ last 
days,” is the answer, for the matsudat,} the sue no 
yo, in which we live. And they are suited for sin- 
ners, for weak, vacillating, helpless, persons lilce 
ourselves, who have not the moral and spiritual 
strength necessary for the working out of our own 
salvation. What does not St. Paul. tell us of the 
last days, and of the mercy of God revealed to 
sinful man in them? And what sign of Christ’s 
truth is there greater than this,—that the “ poor 
have the Gospel preached unto them ?” 

St, Paul has focussed the whole of Christianity 
for us into a single point. “I determined to know 





*In Shinshu books, Shinran’s wife is always spoken of as 
Tama Hi no. Miya,. “ Princess Burning-Crystal.” 

+ The Shinshu arrangement of the ages to. come after the 
death of S’akyamuni is somewhat difterent from that which we 
find in the Nichiren system (see my Japanese Mahiy na). Yn 
the Shinshu, it is 500 years of Upright Law, 1000 years of 
Tmage Law, and 10,000 years (instead of 1000 only) of corrupted 
Law, at the end of which the knowledge of the Law will 
perish. 
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nothing among you save Christ Jesus and Hinr 
crucified,” and the focussed rays of light, coming 
through that burning glass, have always been bright 
and powerful. .‘ Christ and Him crucified” has. 
always been a simple formula, well within the intel- 
lectual grasp of the most ignorant and the most un— 
learned. And Christians have at times been charged 
with almost wilful ignorance. 

So has it been with Shinshuism. Zama Hi no 
Miya’s gift to her future husband bore its fruit, 
when he became a disciple of Honen, and preached: 
that simple faith which Honen first formulated into 
a system, but which a constant succession of pious 
monks had held and taught throughout all the years 
since the commencement of the Mahayana. Faith 
in Amida has always been in Japan a burning glass, 
quickening certain souls into spiritual life, and giving 
hope to the ignorant, the unhappy, the sinful. And, 
like Christians, the holders of this faith have at 
times been charged with ignorance. Monto mono 
wo shirazu,—the “ Monto know  nothing,”—has 
passed into a proverb. . 

But as there were occasions when St. Paul could 
“speak wisdom,” so the Shinshu has its philosophies. 
for the perfect, the spiritual, the wise man. It does 
n t reject knowledge, it only assigns it to a secondary 
poace, instead of making it the end-all of religion. 
“lHad Christ said, ‘He that hath Axown me hath 
known the Father, he would have been but a man,” 
said to me a disciple of Hdnen. -“ But he said ‘ He 
that hath seex me,’ and that word sEEN showed Him: 
to be God.” 


There is a simple summary of the Shinshu faith 
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which our Catechism proceeds to discuss ($§ 33— a7). 
Its composition is ascribed to Rennyo Shonin, the 
great renovator of the Shinshu in the fifteenth centu- 
ry, and the Faith is therein treated of as consisting of 
two portions,—the shzntaz, or “true position,” and 
the goku-tai or “ordinary position.” I have been 
unable to satisfy myself in the choice of a term with 
which to render these expressions into English. 
They correspond roughly speaking to the ‘‘ duty 
towards God” and the ‘‘ duty towards one’s neigh- 
bour”’ in the English Church Catechism, but they- 
are more than that. They imply grounds of belief 
as well as duty based on belief, and so may be 
looked upon as half-creed, half-duty. In another 
light, skintat may be spoken of as our justification, 
zokutai as the gradual sanctification of the heart and 
life. 

The shintai is the short-cut (4eiro) of the believ- 
ing heart which intuitively sees what it does not yet 
possess or understand, and which apprehends the 
fruits of Amida’s Enlightenment through faith in 
him. The sta is especially the faith of those 
who make a special profession of religion. It is 
shusseken no hd. The zokutai, on the contrary, is 
the position of the man who is in the world and 
who has to do his duty in that position. All sects 
of Buddhism make the same distinction, but the 
Shinshu, which is especially the religion of the lay- 
man, lays especial stress on the zokutai, considering 
-it of more importance among Shinran’s followers than 
any where ‘else in Buddhism. ‘The distinction is also 
found in the Larger Sukhavati Vyuha. It is claimed 
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that the Eighteenth Section of Amida’s Great Vow 
contains both.* 

1 will end this chapter by giving a translation 
(taken from Satow and Hawes’ Guidebook to Japan. 
Introd. p. 92) of this Shinshu Creed. 

Shintat.—“ Rejecting all religious austerities 
and other action, giving up all idea of self-power, 
we rely upon Amida Buddha with the whole heart 
for our salvation in the future life, which is the most 
important thing; believing that at the moment of 
putting our faith in Amida Buddha our fate is settled. 
From that moment, invocation of His Name is ob- 
served as an expression of gratitude and thankful- 
ness for Buddha’s mercy. Moreover, we bear in 
thankful remembrance our reception of this doctrine 
from the Founder, and succeeding chief priests, whose 





* The eighteenth section of Amida Vow, as given in vol. 
XLIX of the Sacred Books of the East (Description of Sukhavati, 
p- 73), is as follows :— 

“When I have obtained Buddhahood, if those beings who 
are in the ten quarters should believe in me with serene 
thoughts, and should wish to be born in my country (Paradise), 
and should, say, ten times have thought of me (or repeated my 
name)—if they should not be born there, may I not obtain the 
perfect knowledge; (s4z¢aimon)—barring only those beings who 
have committed the five deadly sins, and who have spoken evil 
of the good law” (zoLutainan). 

There is a certain amount of discrepancy, as to the arrange- 
ment of the different sections of the Vow between the Sanskrit 
and the Chinese. It is interesting to notice that Buddhism too 
has no unforgivable sin. For such sinners, as, e.g, Ajatas’atru, 
there is still hope in Amida’s Mercy. still, after Faith has 
been received and accepted, there comes the obligation to keep 
the laws of the Zokutaimon. Failure to observe this, or sinning 


against the licht involves forfeiture of the grace for a while at 
least. 


Shintai and Zokutat. 69 


teachings have been as benevolent and as welcome 
as light shining in a dark place.” 

Zokutait.— Furthermore, we must, during our 
whole life, observe the laws which are appointed for 
our duty.” 


NOTE ON SHINTAI AND ZOKUTAI. 


Dr. Nanjo in his Short History of the Twelve Buddhist 
Sects, page 128, cefines Zokulai as being equivalent to the 
Sanskrit Samvritisatya, or “truth by general consent.” It is, 
he says, that “part of the doctrine of this sect, which has re- 
ference to the distinction of good and evil in conduct in this 
world.” 

“ Those who belong to this sect are recommended to keep 
to their occupation pro erly, and to discharge their duty, so as 
to be able to live in harmony. They should also cultivate their 
persons and regulate their families. They should keep order 
and obey the laws of the government, and do their best for the 
sake of the country. Bu ‘dha says in the Great Sutra, (i.e. the 
Larger Sukhavati Vyiha): ‘you should separate yourselves 
from all evil, and select and practise what is good, thinking 
and considering well :” 

Shintai Dr. Nanjo defines as Paramdartha satya “true 
truth.” The term “ refers to the distinction between belief and 
doubt in the mind.” By putting their belief in Buddha 
Amitabha, the faithful become members of the Shojoju (Skt. 
Samyaktva vast) or “mass of absolute truth,’—a term whioh 
may be considered as being analogous ‘o the Communion of 
Saints in certain of its aspects, or to what some Roman Catholic 
Theologians would call the “ Soul of the Church.” 

Shojojit represents that to “that class of beings who will 
certainly be born in the Pure Land of. Amitabha Buddha, and 
attain to Nirvana there in the next life, They ore taken hold 
of within the light of Amitabha Buddha, joyful in heart, 
practising always the great compassion of Buddha, and suffer 
transmigration no more. Therefore they are called Avaivartihas 
(Jap. Futaiten), or ‘those who never return again.’ They 
derive this benefit at the moment of their putting faith in 
Buddha.” 
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. By Nirvana is meant “the state of enlightenment of 
Amitabha Buddha.” In other sects, it is held that the soul, 
after reaching Paradise, mu t still, in that J aradise, practise 
good works for a long time, before reaching to that state of 
light. But the Shinshu have a phrase ajo-sokujobutse which 
means that the state of 3d, ‘going to be born in the Land of 
Bliss, is itself to become Buddha. ‘This implies that at the 
moment of death, the perfection of the Believer is accomplished. 

As for the Zxkzzaz, in other sects it is used as a means of 
working out salvation, In the Shinshu it is merely the expres- 
sion of gratitude for a salvation already received. 
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Cuarrer VIII. 
Amida Nyorat. 
($§, 37—41). 


Momotose mo 
Tnoru kokoro no 

Hakanasa yo, 
Namu Amida Bu no 

Mury oj naru ni. 


“ What a vain prayer it is, to ask for a hundred 
years of life, when Amida is yours, whose Life 
is Everlasting !” 

It is said of one of the Chinese Patriarchs of the 
School of Faith that, before his eyes were opened, 
he went every where seeking for the Elixir of Life. 
The celebrated Bodhiruci met him. ‘“ You are 
seeking,” he said to him, “ for a medicine that shall 
ensure you a hundred years of life. I can point you 
to something better than that.” And he preached to 
him Faith in the Buddha of Life Eternal. It must 
have been this incident that inspired the little poem 
which I have put at the head of this chapter. 

In a little Handbook of Doctrine lately published 
by teachers of the Jodo Sect* and therefore identical 

‘in teaching with what the Shinshu hold, there is a 





* Jodo Seikun. 
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catena of passages from Sitras, as well as from later 
theological treatises, which bear upon Amida. 

He is there described as a Being whose J.ength 
of Life is Immeasurable in Past, Present, and Future. 
He never hada beginning, He will never have an 
end, His life at tl.is present moment fills everything. 
If we picture Him to ourselves, His form is such as 
the Japanese artists delight to paint,—colossal in 
stature,* with a face ‘‘as the sun shining in his 
strength,’—enko no kebutsu,} the personified Buddha 
of Perfect Light. His Light is as immeasurable as 
His Life: it has had no beginning, it will have no 
end, it is as boundless in space as itis in time. It 
iiluminates the Ten Quarters (jzff0), which is the 
Buddhist equivalent for the Universe, and there is 
no place which it is does not reach. Wherever He 
is, He is king, and the Buddhas and Bodhisattvas of 
the the Ten Quarters are “the Angels of His that 
do Him service,” there is none that rendereth Him 
not homage. 

Yet, though the Universe is not large enough 
to contain Him, He has a local habitation where He 
may be seen by the eye of faith. Heis gokuraku 
no arujt, ‘‘ The Lord of the Paradise,” and it is in 
Paradise that He is especially able to display His 








* J think we should remember that there are certain 
passages in the Old Testament which alse give ‘ anthropomor- 
phic” descriptions of God which must evidently be taken in 
a figurative sense. It is interesting to compare Hippolytus, 
Philosophumena, Bk, ix. 462.3 (Ed. Migne), and to remember 
that the sect there described had its origin at the time at 
which, and in the locality from which, the mission started 
which brought the Amida Books to China. 

{ Cf. Col. 1.16. etxdv tov Oeov cov goparov. 
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Attribute of Mercy. Other Buddhas and Bod- 
hisattvas may abandon a sinner in sheer despair of 
procuring for him a saving conversion ; but Amida 
never despairs. A dying thief, a lower and more 
miserable creature, if such there be,—would be 
welcome in Paradise, in the place where the deadly 
sins (go shui no aku) can find no entrance, where 
the eightfold work of salvation (hachi-gedatsu) 
bears its perfect fruit, and where the threefold light 
(san-myd) of Wisdom, Compassion, and Might, is 
cconstautly shining. 

It would take many long ages of constant 
speaking, day and night, to exhaust even one half of 
the attributes of Amida. We may never come to 
know them all; but of His great Compassion we 
are quite sure, for did He not become Incarnate for 
usin the person of a certain Hozo Biku? That 
Incarnation was the visible embodiment of His Com- 
passion: it was undertaken “for us men and for 
cour salvation,” and it is this that gives to the 
Believer in Salvation by Faith the assurance that 
Amida is no mere name, but that in Him Essence 
and Name are one and indivisible.* | Compassion is 


the Heart of Buddha. 





* These last phrases are ascribed to the Chinese Patriarch 
Zendd. Vf any of my readers will take the trouble to verify my 
statements by comparing them with the Japanese Lfandbook 
from which I have summarized them, he will, I think, acknow- 
ledge that I have not exaggerated the similarity between the 
Shinshu conception of Amida and our notions of God, Dr. Haas, 
of Heidelberg, has pointed out to me in a recent letter that 
Zendo, whilst highly honoured by the Amidaists in China and 
Japan, never secured for any of his writings the distinction, 
accorded to many Chinese scholars of inferior merit, of a place 
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Notes To CuHaprer VIII. 
ng 
Amida and God. 


I venture to suggest that, in estimating the Buddhist concep- 
tion of God, as shown in the Jédo doctrine of Amitabha, special 
consideration should be given to certain statements of St. Paul. 
In Eph. iv. 5, he speaks of the Father as being éxt naytwv 
(Transcendental), é& mavtwy (Immanent), év maétv (Indwelling). 
In r. Cor. vii. 6 he speaks of Him as the Divine Substance (2 
ov t& mévtx), out of whom are all things, of the Son as the 
Divine Agent through whom (@ ov) all things are made, and 
again of the Father as the Ultimate Object (Hues efe adtov) to 
whom we all tend. J believe that the working out of these 
passages would lead the Shinshuist to results which, while 
thoroughly in harmony with the Faith of the Church, would 
also be agreeable to what he believes respecting Amida. 


tl 
Amida in the Shingon Sect. 


Circumstances have recently led me to the study of Japan— 
ese Funeral customs. I have found a special interest in the 
rites of the S/zzgon, a sect which I believe to have in it very 
considerable elements of Gnosticism and Manichaeism, (See 
my Wheat among the Taves and Papers onthe Formative Ele- 
ments of Japanese Buddhism in the Transactions of the Asiatic 
Sociely of Japan). Shingon is very largely a symbolic religion,. 
and the funeral service employed consists mainly of symbolical 





in the Tripitaka Canon, He thinks it is possibly due to a 
suspicion in the minds of the compilers that Zendd’s teaching 
contained in it elements that were not genuinely Buddhist. 
There is a phrase fushi sdgd, “the turning of the hearts of 
father’s and sons to each other.” It is the title of a well-known 
Japanese treatise: but it is found in Zendd’s Commentary on. 
the Sukhavati Vytiha. Zendd was contemporary with the 


arrival of the Nestorian Mission to China. He flourished about 
A.D. 620. 
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manual acts (mvdra), and the recitation of certain quasi-sacra- 
mental Sanskrit formulae (mavzrva). 


When, prior to its removal to the Temple, the corpse has 
been placed before the temporary altar in the house on which 
stand the thirteen Buddhas whom the Shingon reverence, the 
priest commences the service with lustration, and meditation on 
the Three Secrets, the Three Actions, and the Three Classes 
of Buddhas. Then, accompanying his actions with symbolical 
gestures, he recites (i) a formula significant of his desire for 
Enlightenment, and (il) one of meditation on the teachings of 
Fugen (Samantabhadra), the meaning of which I have not been 
able to discover, except so far that Fugen is said to have been 
especially concerned with teaching the Unity of the Buddha. 

Next follows (iii) an invocation of Abraxas (A-ba-ra-ha-kia), 
the god of the Alexandrian Gnostics of the first century (ALD). 
who is thus still worshipped in Japan, Abraxas is treated as 
the sum-total of the Universe, composed cf atoms or particles 
of Earth, Water, Fire, Wind, Void, (see the interesting chapter 
on God or Atoms in Mr. Glover’s masterly work on the Develop- 
ment of Religious Thought in the Roman Empire during the 
First Century A.D.), Next follows (iv) the invocation of Five 
Abstract Buddhas—Amogha, Vairocana, Mahamudra, Fani- 
padma, Jalapravaria, These names, with the exception of the 
second, are practically unknown, but the same personages appear 
later on as the five Dhyani Buddhas (Gocht Myorai) of Japan. 
Mahavairocana, Akshobya, Ratnasambhava, Amitabha and Sakya- 
muni, (It is well known that Manes held that God was un- 
knowable, except through his Five Manifestations or Spirits, to 
whom corresponded the great religious teachers of Antiquity— 
Zoroaster, Buddha, Jesus, Manes himself, and Moses.) This 
second list shows that Amitabha is one of the Five—shall we 
call them?—Manifestations of Abraxas, the Gnostic God. That 
he corresponds to God in Christ may be inferred from the 
analogy of Manichaeism. 

Having thus invoked God, as the Shingon know him— the 
invisible Sum-total of the Atoms, manifested to men through 
his five personified attributes,—the celebrant goes on to invoke 
(v) Amitabha in particular, as the god that brings Immortality 
(The Sanskrit form in the Mantra is said to be amrita. immortal), 
and (vi) Amitabha with his companions, Kwannon and Seishi, to 
come and meet the soul in its passage from this world to the 
next. But it is mainly Amitabha the ‘conductor of souls’ that 
is the object of worship, for the celebrant next invokes Jizo 
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and Fuds, (Ashitigarbha and Aca avijyaraja), the conductor of 
souls and the champion of the righteous, and it is not until 
these have been summoned to the aid of the worshippers that 
the celebrant at last raises his heart to the invocation of 
Vairocana the Great Buddha, who stands to the Shingon very 
much in the same position as that held by Amida in the 
Shinshu. I believe that we have in the Shingon and the 
Shinshu two distinct strains of Gnostic teaching, the one 
representing Alexandria and the schools of Basilides and 
Valentinus, the other, the heresy of the Elchesaites, and that the 
latter has, through Nestorian and other influences, gradually 
drawn nearer to Christian ideals of Faith. Other analogies 
will be found in the thirteen Buddhas whom the Shingon look 
upon as the guardians of the spirits of the dead, and the thirteen 
realms of the dead in Gnostic books (e.g. Pastis Sophia), Also 
between the baptism of the corpse as practised in Shingon, and 
the ‘Sacrament of the Ineffable’ of the Gnostics. 
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CHAPTER IX. 


Hozo Biku. 
(§§ 40—46) 


We now come to one of the most interesting 
features of the Shinshu system. 

Amitabha, the Unoriginate, the Boundless in 
Power and in Love, the Being through Whom the 
worlds were made, in accordance with the operation 
of the Law which He Himself had given, and through 
which alone He manifests Himself to the world, looked 
down from His Abode and beheld with compassion 
the miseries of blind and ignorant creatures. He 
resolved to save them, to bring therm back to Him- 
self from their ceaseless entanglements with Life 
and Death, and} to do so, determined to become man 
and live as man among the creatures he had come 
to save. He emptied Himself*, therefore, of His 
Divinity and appeared on earth as a King’s Son. ,He 
emptied Himself of His Royal State, and became a 
monk, and then, coming into the presence of the 
Buddha of his timet}—Se/izaz-d-dutsu (in Sanskrit, 
Lokes’vara Raja), “the King-Buddha, Lord of the 
World,” made the Vowt on which the Shinshu be- 





% Dr. Anezaki reminds me that there is a similar Agzo:zs 
spoken of in the case of S’akyamuni, 

7A list of 8: Buddhas is given, Sacred Books of the East, 
vol. XLIX, Description of Sukhavati p.6, They are not 
Buddhas in the sense in which Amitabha is one, merely 
perfectly enlightened Human Teachers. 

{ For Amida’s Vow see ibid. pp. 12—22. 
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liever pins his faith. The Vow having been re- 
gistered, long ages of expiatory labours ensued. 
These labours were entirely borne as man. Ami- 
tabha had emptied Himself of his glory and become 
Hozo the monk. None of his contemporaries knew 
who it was that dwelt concealed beneath that 
humble form, for the Supreme had emptied Himself 
and veiled His glory. It was as man for man that 
He must work out the task of Man’s Salvation. 
Having accomplished that work,* He returned to 
where He was before, and received a Name more 
precious even than that which he had borne original- 
ly. Amida Nyorai, as the Japanese call him, had be- 
come Namu-Amida-Butsu.; The name signifies 
the import of the work accomplished. Amida is no 
longer merely the Infinite, the God afar off, but the 
Infinite that has become Finite, that has worked out 
man’s Salvation, that has conquered death (amrita)t 
and that remains the personified and personal object 
of the believer’s worship and thanksgiving. It re- 
quires no great ingenuity to recognize the wonderful 
parallels to the Story of ovr Redemption as we 
humbly believe it. 
The question arises, Is H6zo Biku a historical 
personage or not? The author of Shinshu Hyakuwa 
is quite certain that he is. We believe in his historicity, 





*Hozo’s life is summarized in the work already quoted 
pp- 24—27. 

t Shinshu Hyakuwa, }41,speaks of the Vow asthe Chasemuja 
no Hongwan, and of Amida as Daijihs-emman no Myoho-o—« the 
mysterious spiritual king that has perfected mercy.” 

{In the Shingon books Amida is generally Amita, “the 
One that has Immortality.” 
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he says, on the sole testimony of Sakyamuni, which 
ought to be sufficient for us, inasmuch as it is quite 
as strong as the evidence that we actually have for 
the historicity of the early Emperors of Japan and 
of many Sages and Saints ia Chinese and European 
history. ($42). It is true that Hozd Biku may 
have been the creature of S’akyamuni’s fancy; that 
would not necessarily imply that he had had no real 
existence,—for there are many creatures of the im- 
agination that may claim a practically real and true 
existence. (David Copperfield, to wit, for whose 
historicity the Town Council of Dover has made 
itself responsible, by affixing to the wall of a house 
in the Market Square a tablet indicating the spot 
where David sat whilst waiting for his Aunt.) 
Historicity is not the sole Test of Truth, it is only a 
spiritual short-sightedness that would induce us to 
think so* (§ 43). When Hozo lived, and when he 
fulfilled his Vow, we have no means of determining: 
the statements of the Sitra vary between a period 
of ten kalpas ago and a period, still more remote, of 
indefinite magnitude. ‘In things religious there are 
no distinctions of time, near or remote,{ a thousand 
years are but as one day, and we must be content 
with a general expression that it took place at some 
period of remote antiquity ($44). What is of the 
‘utmost importance for us to believe is that the 





* The Nichiren Sect (the subject is constantly alluded to in 
thé Nichiren Organ, the Myoshi) frequently charges the 
Shinshu with the absence of historical warisant for their inter- 
pretations of buddhism. 

{ Lnkin kokon no shabetsu nashi, cf. the expression in the 
N.T, “the Lamb slain from the foundation of the world.” 
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personal continuity has never been broken, that the 
one thread of identical personality runs through the 
whole series of events connected with the Re- 
demption of Man, that as the Amida, Who, from His 
abode in Heaven, looked down with compassion on 
sinful mankind, is identical with Hoz6 the monk who 
made his Vow to accomplish salvation so, through 
all the time that the Vow was in the working- 
out, the personal identity remained constant and un- 
changed. The H6z6 of the period of His Humili- 
ation (to use a Christian term for the Buddhist Bq ft 
in-1) was the same as the Hoz0 ot the period of His 
Glorification ($2{% 4wa-i), when, having wrought 
deliverance for man, He received His new name of 
Namu-Amida Butsu, the Infinite Being that has 
become finite and has worked out man’s salvation 
(§ 45). The glorified and ascended Amida must 
therefore still be looked upon as a Personal Being, 
the distinctive personality which He assumed when 
He appeared on earth as Hozo has continued with 
Him and has passed for ever out of this world into 
those spiritual realms into which Namu-Amida 
Butsu entered on the day on which Ho6zo Biku’s 
labours were finally accomplished (§ 46). 

l believe that I have honestly set forth the 
teachings about Hozo Biku, as laid down in the 
Shinshu Hyakuwa. I may perhaps be allowed to 
formulate the conclusions that I draw from a very 
long study of the subject. 

The testimony of S’akyamuni must always be a 
very weighty matter, for the Indian Sage was not 
one that spoke lightly and rashly, but always with 
due deliberation and with tremendous authority. 


Ho2z6 Biku, Sr 


But no other evidence than S’akyamuni’s authority 
is alleged for the H6zo story, and Buddhists are not 
all of one mind as to the genuineness of the Sutras in 
which it is contained. The Southern Buddhists know 
nothing of the books, and there is nota shred of out- 
side historical evidence to support the story they tell. 
There is, also, no gainsaying the fact that the Shinshu 
themselves are obliged to confess that the doctrine 
lay dormant for five centuries after S’akyamuni’s 
death and never showed its face until about the end 
of the first, or beginning of the second, century of 
the Christian era, and that in regions where Christ- 
janity had already then been preached. On the other 
hand, however, those who reject these Scriptures, as 
not being genuine, bring forward no alternative sup- 
position or theory to account for these books having 
come into existence. We are, therefore, constrain- 
ed to admit that the only account hitherto given of 
the origin of these Sutras is that they are the 
genuine records of actual teachings of S’akyamuni. 
Those who reject this view have advanced no other 
theory to take its place. 

I therefore, for the time, and until I see proof to: 
the contrary, accept them as genuine records of 
S’akyamuni’s teachings. The story of Hozo Biku 
is true, at any rate in the sense that it is in ac- 
cordance with a universally felt want of our human 
nature, to which it supplies an answer, It states 
an everlasting fact,—‘‘so it is written, so it must 
needs be,”—that there is only one way in which 
the Redemption of Mankind can take place. God 
must become man, must suffer and labour as man, 
must conquer sin and death in man, must open the 
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way for man by faith. S’akyamuni, who had come 
forth, says Shinran, that he might preach Amida, 
did so with the eye of the genuine Seer, who gazes 
on the Eternal Verities and beholds the Present 
and the Future as though they were the Past,—and 
as he preached he framed his vision into a prophecy. 
To my mind there is nowhere, in the whole range 
of ancient religious literature, a more clear and 
distinct prophecy about the Person and Work of 
Christ, than that which is contained in the story of 
H6z6 Biku as I have tried to set it forth accurately 
and carefully from Shinshu writings. 

I do not ask my readers to accept my conclusions 
hastily and without due consideration. I only 
venture to ask that the question be investigated, 
carefully and prayerfully, by all those, whether 
Christian or Buddhist, who are concerned in the 
religious wellfare of Japan. I believe the identifica- 
tion which I have pointed out to be one of prime 
importance: it will indeed be a day of gladn_ss 
when we realize that we of the East and West are 
children, in a very special sense, of One Father, and 
servants of One Lord. Ido not expect any speedy 
recognition of the truth of what I have here brought 
forward. The truth can always afford to wait for 
recognition. And when recognized it always tends 
to the bettering and uplifting of the world. 
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CHAPTER X. 
Shinnyo L[osho, 
(§§ 47, 48, 49, 50, 51) 


I read some months ago, in the Guardzan, a short 
review of a small treatise on God by an author 
hitherto unknown to me. The author’s argument 
was that God may, for practical purposes, be divid- 
ed into two, the God whom we know, and the God 
whom we do not know. The God we know is God 
as we observe Him in the works of Nature, and as 
we learn of Him in the Revelation which He has been 
pleased to make to us. But when we have searched 
all the realms of scientific and metaphysical investi- 
gation, when we have mastered all theological 
Truth, when we have seen God reflected in the 
Face of Christ Jesus and have learned that he is a 
Trinity, there still remains, behind all, an immense 
area (if we may so call it) of the Godhead, about 
which we have no knowledge, and never can have. 
It is a region into which we have no means of 
entering and about which we can predicate nothing. 

Had the author of the treatise in question had 
the advantage of an education in Japanese Buddhist 
thought, he would have called the “ Unknown Area” 
of God Shinnyo Hosho (Aan PE), a term which I 
will now proceed to explain. 

Shinnyo Hoshé is the Real Substance (Aonzat) of 
the Universe, the acme (gohucht) of the Truth. It 
is the one true Substance (zchinyo) which permeates 
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the two Essences (vz-sha) of Matter and Mind in 
such a manner that Matter and Mind may be said 
to be the two forms or modes of its Being, if this 
terminology does not savour too strongly of 
Spinoza. It is unbounded in space, infinite in time. 
It is the warp and woof that form the texture of 
the Universe: as the one, it runs like a thread 
through Past, Present, and Future, as the other, 
under innumerable combinations and metamor- 
phoses, it permeates the whole of Creation and is 
to be found in everything great and small. Asan 
abstract Reality it is one, but it has two aspects. 
There is matter (4u¢sz) and there is Mind (sz): 
there is no Third Thing such as the Reason (Az) 
which some systems postulate. There is nothing 
but Matter and Mind, joined together in one 
primordial, everlasting, Substance, about which we 
are not ina position to predicate any thing what- 
ever. 

But Mind means movement (the very character 
by which the Japanese denote Mind, ,fh, signifies and 
symbolizes movement), and the primordial move- 
ment of the primordial Mind in the primordial Sub- 
stance of Shinnwyo or Ichi-nyo, produces, from the 
very beginning, a distinction between the one and 
the other. Without losing its immanent character, 
Mind gradually distinguishes itself from Matter and 
assumes a personal form, which is, roughly speak- 
ing, what we should call God. In Japanese it is 
Hoshin (3: &), the Dharmakaya, or ‘spiritual 
body,’ assumed by the Mind of the Universe in the 
process of distinguishing itself from Matter. It is 
called the Body (& shzz) of the Law (42) ; the Law 


» 
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which produced that spiritual Body is the same as 
that which operates constantly and uniformly in 
matter,—the Law of Cause and Effect, —which 
commenced its operations from the moment when, 
in an unthinkable Eternity long ago, the primordial 
Mind began to stir itself in the primordial Matter 
in which it was immanent. It has produced, on the 
one hand, the phenomena of Nature, or Creation,* 
on the other, the gradual Revelation, to man, of 
God, as the Shinshuist knows Him. 

The Hoshin is of two sorts. It is, in the first 
place, Hosho Hoshin, the Spiritual Body of the 
Buddha, as He is, which is still considered as an 
integral part of Shinnyo Hosko. This is formless, 
and incapable of description, and answers more or 
less exactly to God, as He is hinted at, rather than 
described, in certain passages in the Old Testa- 
ment. But it is impossible for men, with their 
finite thoughts and still more finite language, to 
speak of God, except under some form with which 
they themselves are familiar. -Hence we get, in 
the Old Testament, the anthropomorphic language 
about God,—his holy arm, his feet, finger, eye, 
ear, face. Such language a Japanese would call 
hodben, an accommodation ot the Truth to the 
capacity of the hearer, and Buddhist Theology 
speaks not only of a Hosho Hoshin, which it is 





* Of course, Creation is a word the Buddhist cannot use 
in its strictest sense. To him, as to the ancient Gnostic, there 
is no Creation, but rather a Development and gradual mani- 
festation of God and of Material Phenomena. In writing 
this section I have made much use of the passages from older 
writers given in Shishu Seikun pp. 390-400. 
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beyond the Power of Man to describe or compre- 
hend, but also of a Hoven Héshin, a Spiritual Body 
of God, accommodated to the capacity of Finite 
Man, and spoken of under a Human Shape. 

Amitabha in the Shinshu Theology is conceived 
of as having been originally an integral and co- 
eternal factor in Shzznyo. In process of time (to 
adapt my language to the necessities of the case) 
he became Hdshd Hoshin and Hdben Hoshin, and 
it was as the latter, as God personified, that He 
built up His Paradise and residing there, attracts 
all those that believe in Him. According to 
Shinshu Theology*, H6zo Biku must be looked 
upon as the Incarnation of Héshkz, of Dharma- 
kaya, of the highest Form that the personified 
Mind of the Universe can take, as an Incarnation 
in other words, of God. 

But the Incarnations of the One Buddha are 
of two sorts. I will mention the lower kind first. 
It is known in Japanese as O77 (#4) or Keshin 
(t), in Sanskrit, as Mirmanakaya. This is 
the material body assumed when Buddha is 
manifested upon earth for the salvation or help of 
man. Some Gnostic sects held (this is especially 
true of the particular sect from which I consider 
the Shinshu to have descended) that the Deity had 
often been incarnated in fleshly form, the Incar- 





* It must be remembered that other Buddhist Sects do not 
accept this. According to the Shingo», Amida does not re- 
present the Dharmakaya at all, but only the Sambhogakaya— 
ffositn—the next lower forms of Manifestation. For them 
Vairceana, the Abraxas of the Gnostics, the Supreme God of 
the Manichaeans, is the Highest Manifestation of God. 
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nation of Jesus Christ “in the days of King Herod” 
being the last and most perfect one. Similarly, 
the Buddhists will tell us that there have been many 
Incarnations of Buddha in the Nirmanakaya, and 
they will instance Sakyamuni as the most perfect 
instance of this. The Shinshu believer will add 
another instance of an incarnation, which he holds 
to have been more perfect than that of Sakyamuni, 
the Incarnation of Buddha as ‘very man’ in the 
person of H6z6 Biku*, such as He was in the days 
of His humiliation, before He had attained to that 
glory which became His when He had fulfilled His 
Vow for the Salvation of Mankind and became 
Namu Amida Butsu. 

Between the Dhkarmakaya, the Hoben Fosshin, of 
Amida the Supreme, and the rimanakaya or Ojzie 
of Hézd Biku, is placed Sambhoga Kaya—Hoshin 
(#2 y), the so-called “Body of Compensation.” 
It is the Body in which Amida-Butsu, the glorified 
Saviour, who has worked out man’s salvation, is 
now set forth as the personal object of worship for the 
Shinshu believer. It is, as it were, a counterpart of 
of that glorified Humanity in which we believe that 
Our Risen Saviour Jesus Christ, having passed into 
the heavens, is sitting in His Mediatiorial Kingdom 








* Tt was the “oben Hoshin which became man in Hozo 
Biku, H6zo therefore stands on a higher plane than Sakyamuni, 
who was merely Ojiz or Keshin (Nirmana Kaya). To say that 
aman was a Aeshiv, of Amida, Kwannon, or Seishi, meant no 
more than what we say of a man, “The Spirit of God is in 
him’”—It is in this lower sense that the term Keshzm is used 
of men like Genki, Shinran or Shotoku Taishi. And according 
to the Shinshu there has, never been more than one Incar- 
nation like that of H6zo. 
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“at the right hand of God” (this term being 
evidently a 4dden, a figurative expression intended 
to be an ‘‘ accommodation ” of a great truth to our 
finite human language).* 

Thus we may see that Amida is conceived of, 
in one aspect, as a Being whose Substance is 
absolute and unconditioned (zettaiska), in another, 
as an idealized, glorified, Being (77-dutsu), in 
another, as an actual tangible, material, Buddha, 
in that Incarnation which the Shinshu consider to be 
historical. He has three bodies, the one, absolute, 
invisible, intangible, only to be seen by the eye of 
Faith ; another, fleshly, human, the body of Hozo 
Biku whilst on earth, the third, spiritualized matter, 
glorified and exalted. The Body of Hozo Biku 
was material, but it has passed away, the Compen- 
sation Body of Amida Butsu is localized in Paradise, 
and definitely distinct, though immaterial. The 
Dharmakaya of the Absolute is invisible, intangible, 
formless, and can only be apprehended when it 
veils itself under material substances behind which 
it dwells among us with a real but purely spiritual 
Presence. It requires but little ingenuity to see the 
important bearing which all this has on some of the 
most vital beliefs of Christianity. 





* ‘lhe parallelism is so striking that J] need not comment 
onit. I will content myself with quoting the exact words of 
Shinshu Hyakuwa 349. Hoshin Buisi (i.e. the Sambhogakaya). 
Kore wa Shinshu (Jodo mon) ut honzon to seeru Amida butsu no 
goloki, in-i nt oite Shutoku gy db no kd ni mukiuile, arawaretaru 
kekkwa no Buddha wo sashite in no de arimase. Dr. Anezaki, 
who has been kind enough to read these pages for me suggests 
that the Sambhogakaya of Buddha corresponds rather to the © 
Holy Spirit in Christian theology. But the above quotation is 
very clear. 
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Cyarrer XI. 
The Salvation of Sentient Beings. 


(§§ 52—59.) 


“ Amida,” ‘says the Shinshuist, saves us by the 
exercise of His two great attributes of Mercy and 
Wisdom” (Ai-chi no ni-toku wo motte warera wo 
sukuu §52).* He saves the world by Wisdom, when 
He allows a part of himself to become incarnate 
in one of the Mirmanakaya or Keshin forms, to 
become the spiritual teachers of suffering humanity. 
In this way many of the Buddhas and Saints in the 
past have laboured with Him, or rather He has 
laboured in them. and in none more conspicuously 
than in Sakyamuni, who is the Teacher par excel- 
lence of the Buddhist world. He saves by Mercy 
by virtue of His Incarnation as Hozo Biku, His suffer- 
ings, His exaltation, His enthronement in Paradise 
after He had reconquered, as man, all that He had 
voluntarily surrendered, as the Supreme Buddha. 

Whichever way he chooses, His object is still the 
same,—to save from sin and its attendant miseries 
His poor children who are fast “bound in misery 
and iron,” so fast that they cannot get out of their 
prison-house without some one to help them. 





* We may perhaps see traces of the same thought in the 
juxtaposition in our Creed of the Holy Catholic Church and 
the Communion of Saints. The Church is the Body through 
which is decared unto angels and men the “ manifold wisdom 
of God”; the Saints are the special recipients of his love. 
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Buddhism believes in birth-sin, the guilt of which 
it does not become less awful to contemplate when 
it is accepted as the inevitable consequence of 
previous sins, a guilt contracted from many sources, 
in the course of a long series of previous lives, 
It is from this guilt, this Karma, that Amida 
would save us. If we listen to His voice, and 
trust in His mercies, we pass from death to life, 
death loses its hold on us, there is no returning 
to this vale of sin and misery. If we refuse, there 
is no vengeance, no unending misery of hell 
awaiting us. There is rebirth, there may be 
rebirths, and some of these rebiiths may be in Hell. 
But Hell is not a place of endless sojourn. There 
is death in Hell, as there is on Earth, as there is. 
in every place but the Heaven where the invisible 
Dharmakaya sits enthroned. And everywhere 
may be heard the voice of Amida: and they that. 
hear shall live. 

And what is the Voice ? 

To the Shinshuist it is summed up in the six 
Chinese characters Vamu Amida Butsu (¥y ti] 
HEBER). This 7yogd, or Sacred Name,as it is. 
called, is to the Shinshuist all that the Crucifix 
is to the Catholic, or the Sacred Monogram 
I.H.S. It is the Symbolical Embodiment of all 
that Amida, in fulfilment of His Great Vow, has done- 
for man. Indeed, it is more. It is what the- 
Passover was to the Jews, what the Holy Sacrifice 
is to the Christian. It is itself the answer to the. 
question, “‘ What mean ye by this Sacrifice. ?” (§§ 
52,53). Wherever the J/ydgd is seen written or 
carved, or wherever (for the J7ydg@d has this advant-- 
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age over the Christian monograph that it appeals to 
the ear as well as to the eye, and can be heard 
as well as seen)—wherever the Nembutsu is recited, 
it bears witness to that which Amida has done. They 
who hear it for the first time enquire about the 
reason, and they to whom the sound isa familiar 
one pause to remember its meaning with gladdened 
hearts. There is said to be in the A/ydgo all the 
Strength of the Great Vow. 

When a man thus hears the recital of the 
Myégo, he places himself by faith in a position of 
entire and absolute trust in the Mercies of Him 
whom he believes to have done such great things for 
him. By this act, a vital union (if I may so call it) 
is effected between the believer, who is sinful, and 
Amida, who is sinless, a union which cannot be 
effected without the cutting of sin and evil. From 
the moment that the believer puts his whole trust 
and confidence in Amida, the roots of his sins are 
cut, the past Karma destroyed, and if he does not 
enter Paradise at once, yet he is placed in safe 
keeping in the Sacred Heart of Amida. (Daz-jihi, 
dai-chie no Busshin ni treru koto ni narimasit.){ 





+ Shinshu Hyakuwe 354 quotes the authority of the Chinese 
Patriarch Zendd, (who is also mentioned in the Shoshinge). It 
is also remarkable that Zend6 speaks of the Afyoyd, or the Call 
of Amida to the Soul, as a “sharp sword,” a term which becomes 
more significant. when takea in conjunction with the phrase 
“cutting between flesh and bone,” which I have found else- 
where (in Anshinketsugoshokiwa) seen applied to the effects of 
the Myogo. ‘hese quasi-echoes of Scriptural phrases are 
constantly surprising the student in his study of Shinshu books. 
In the chapter on Buddha no mi-na in Shinshu Setkun p. 392-373 
it is said the Name is more highly to be valued than either 
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It is after this initial step has been taken, after 
the believer, by an act (Ketsujo) of Faith, has taken 
advantage of that which the Mercy of Heaven has 
provided for Him that the Wisdom of Buddha 
comes into play. For the Faith which has been 
placed as ascedling in our hearts must be wateredand 
refreshed by teaching and doctrine, and that teaching 
the Shinshu Buddhist finds, or thinks he finds, in the 
Scriptures which contain the undoubted teachings 
of Sakyamuni, the man that came, according to 
Shinran, to. testify in India to Amida and Hozo 
Biku. 








pictures or idols, for it is indeed the Foundation of Salvation, 
the hearing of it constituting O76 (%£AE) ie. “ birth into 
Paradise while still living’ or the new Birth of Buddhism. 
The JZyog6 summarizes all wisdom, is the fulfilment of all 
virtues, the crown of all religious rites. It renders unnecessary 
all other worship, for the Name of the One Buddha is the p/eroma 
of all that is worshipped as God. (/chibzisu no na sunawacht 
shobutsu no Na). 1 have often thought that the Cult of the 
Sacred Heart may prove to be one of the instruments in God’s 
hand of the turning of Buddhism to Christ, 
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CHAPTER XII. 


Of Faith in General, (2). 


(Extracts from ancient writers.) 


I have judged it best in this chapter, instead of 
following the order of the questions and answers in 
Shinshu Hyakuwa (of which a short analysis will 
be found in the next chapter) to give from another 
book, the Shzushu Seikun, already cited, a catena 
of passages taken, mainly, from Japanese writers of 
the Middle Ages. If the Christian reader, bearing 
in mind what I have said of the wonderful parallels 
between the story of Amida, incarnate for man’s 
salvation in H6ozo Biku, andthat of Christ, will read 
these passages in a Christian sense, he will, I think, 
find them to be not devoid of edification. He will 
also, I believe, acknowledge that the devout 
worshipper of Amida, even though he may never 
actually have heard the name of Christ, may yet be 
far nearer to the Kingdom of God than many a man 
who calls himself a Christian, but shuts his eyes to 
the pure light of the Christian Faith. I shall take the 
liberty of interspersing among the extracts comments 
and criticisms of my own, but I shall do so in sucha 
way as to make what is my own clearly distinguish- 
able from what I have derived from ancient Japan- 
ese sources. 

127.* “ They who travel along the Way make Faith 
their starting point.” Genshin 942— 1017. 





* The numbers refer to the pages in Shinshw Seckun. 
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127. “It is said in the Nirvana Sutra that the 
Believing Heart is the Cause of Supreme Per- 
fect Enlightenment. There are in truth in- 
numerable causes of Enlightenment, but if you 
understand what a Believing Heart is you em- 
brace them all.” Anon.* 

127. “Inthe House of Life and Death we stay for 
a while with doubt and fear: into the City of 
Nirvana we make our entrance through Faith.” 

Genkt 1333—1212. 

“Among the Shonin’s followers (i.e. Shinran’s), 

the Believing Heart means Trust, and Trust 
is the same thing as Peace of Mind.” 

Rennyo 1415—1499. 

[In this sentence, the word for “ trust” is 

tanomu. Tanomu is used as a verb mean- 

ing to ‘“fentrust somebody with some- 

thing”’ or to ‘‘commit some particular duty 

to some one’s care.” The believer in Amida 

entrusts his salvation to Amida’s care, and 

after that he has peace of mind (anshzn). 

The word tanomu is really the tapatibsvat 

in I, St. Pet. iv. 2g. (cf. also.a. Tim; i, ¥2:} 

128. “That which is called Faith (the Believing 
Heart) is Faith in the Imputation (to us) of the 
Virtue of the Great Vow.” (Rennyo.) 

[I have here given “imputation” as the 
equivalent for the word e4d fll fa. The 
word, which is used commonly for Masses 





* When I put “Anon” after a quotation I mean that I 
have not been able to find the author’s name. Inthe Shinshu 
Seikun only the names of the books are given, 


128. 


@ 30. 


431. 
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for the dead, means “to divert from one 
person towards another.” So the Virtue of 
the Great Vow is diverted or transferred 
from Amida to the believer. Cf. Romans 
iv. 18—25.] 

“Faith is the implicit and absolute Belief in 
a man’s words. For instance, ifa man, whom 
we know and hold in confidence, should tell us 
of what he has seen,—here were mountains 
and yonder wasa river,—we should believe what 
he tells us, even though we had not seen the 
country ourselves. SNay, though others should 
come and tell-us a different story, if we had 
confidence in the first narrator, we should still 
believe his story, whatever the rest might say. 
Thus is it with our Faith, We believe in 
Mida’s Holy Vow, because itis S’akyamuni that 
has toid us of it, and we can have no two minds 
about it.” Shinran 1168—1257. 

“ The New Birth (0/0) of all Sentient Creatures 
has been perfected by Amida: but Sentient 
Creatures remain in doubt and disbelief, and are 
consequently still entangled in the wheel of 
existence (ruten Ye f§). The Sun shineth to 
every quarter under Heaven, but the blind see 
it not, and are not enlightened, because their 
eyes are holden. Thus also, though our New 
Birth (7/0) is all settled so far as Amida’s En- 
lightenment of us is concerned, our waut of 
belief causes us, poor sinful creatures, to remain 


in the wheel of Life and Death.” Rennyo. 


“Tn order that we may discern things, we 
want more than eyes, we must have the light of 
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the Sun. Our New Birth is not the work of 
our own mind, it comes from the Mind of the 
Tathagata. But here, as it is a question that 
regards His own words, we need not ask 
whether we have light on them or not, whether 
the darkness has been dispelled or not, whether 
the Tathagata vouchsafes to us His enlighten- 
ment or not, ‘If I cannot procure Salvation 
for all Beings I will not accept the Buddhahood 
for myself,” said the Tathagata, when, as Hozo 
Biku, He had reached the Stage of Perfection- 
ment. The Sun has risen, shall we doubt 


_whether Night still lingers? If the Sun has 


risen, the Night has gone, and the Sunlight 
alone is shed abroad. It is therefore of the 
utmost importance for us clearly to discern the 
enlightenment gained for us by the Tathagata. 
For, if the Tathagata, in the Person of Hozo 
Biku, did not gain salvation (skdgaku) for us, 
our New Birth is a matter of uncertainty. But 
inasmuch. as H6oz0 Biku, who made the Vow 
that he would not accept Buddhahood unless. 
the New Birth were made possible for all 
Sentient Creatures, is really identical with 
Amida the Tathagata, why should we have any 
doubt?” Shinran. 
[I would suggest, as a parallel passage to 
this, 1. Cor. xv. 12—18. I feel sure that 
the reader cannot fail to be struck by the 
constant, and, to my mind, significant 
echoes of Pauline doctrine that insist on. 
making themselves heard.] Lak 
“There are three words that are practically 
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identical, to entrust (¢anomu), to believe (shzn- 
guru), and Salvation (on-tasuke). For it is the 
Mystery of the ¢arééi Faith that there is no 
room in it for doubt,—only for thankfulness.” 

. Shinran. 

135. Just as a Son receiveshhis father’s goods (as a 

f present earnest of future inheritance), even so 
do we receive, in the present life, the Merits of 
Amida’s labours for us. (i.e. 270). All Amida’s 
prolonged labours were undertaken for the 
Salvation (on-tasuke) of each single individual 
amongst us, so that they are a matter for in- 
dividual and personal gratitude, whenever the 
layman hears the recital of Amida’s Vow made 
for his sake.” Shinran. 

137. “Even though the Mind of Faith (Aimyd no 
kokoro) should rise up within us, that is none of 
our doing. It is the Mercy and Compassion of 
Amida that is shining in our hearts.” 

[Cf. Eph. ii. 8; and especially 2 Cor. iv. 6. 
“ God, who commanded the light to shine 
out of darkness, hath shined in our hearts, 
to give the light of the knowledge of the 
glory of God in the face of Christ Jesus.” 
The parallelism is all the more striking 
because of the use of the word pari pos 
by St. Paul. ] 

127. un bho word shinjin, ‘believing heart,’ may 
also be read as ‘“‘straight heart.” It is found 
in the believer, and is therefore supposed to 
come from the believer. But this a mistake. 
Tt comes from the Heart of the Tathagata. 
For, if faith came from the crooked heart of 
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man, it could not be ‘ straight.’ It is only be- 
cause it is the gift of Amida that Faith can be 
described as ‘ straight.’” Anon. 
[The character for skin in shinjin is ff, 
and means both ‘belief,’ or ‘ faith,’ and 
‘straightness,’ and ‘honesty.’ S/Azujzm there- 
fore means both a ‘believing heart,’ and 
also an ‘honest heart.’ The quotation is 
from an anonvmous book, Shinshukyd 
yoshu. It is described in Shzushu Setkun 

p- 563.] 

145. “The word /s-skzxz (One Heart) signifies the 
Union of Hearts, that is, the Union of our heart. 
with that of Amida. The /zgirox of the 
Tendai sect says truly that in the world there 
is always a lover and a beloved, and that love 
is perfected when lover and beloved meet. 
Amida is the lover, we are the beloved, and 
when we turn with our whole heart to Amida 
and surrender ourselves to Him, our hearts be- 
come one with His, and z-sshzz is realized. But 
a heart which is distracted over many things 
cannot realize this Union—that privilege is 
reserved for those hearts that are devoted to the 
thankful remembrance of Amida’s Mercies (the 
Nembutsu).” Genki. 

[Cf. St. Luke x. 40—42] 

146. “In the Gate of Holy Path (Shdddmon, see 
above chap. il, p. 12) men work out Wisdom, 
and thus escape from life and death: by the 
Gate of the Pure Land, men return to foolish- 
ness, and thereby enter into Life (0-j6). They 
put no trust in Wisdom, they profess themselves 
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to be merely helpless, and unwise persons. 
But they put their whole trust in the Great 
Vow, and thus enter into Life. Genku. 
[1. Cor. i. 1725. When the rich young 
man came to Christ, the Master told him 
that if he would enter into life he must 
keep the commandments. That was the 
Shidimon. When He told him to abandon 
all the riches wherein he trusted, and 
‘“come follow me,’—that was the /ddc- 
mon—‘thou shalt have treasure in Heaven.” 

S. Matth. xix. 16—22 | 
147. “When a man hears the preaching of the Pure 
Land, and, believing in it, feels a thrill of pleasure 
run through his frame, it shows that in some 
past life he has already heard something of that 
of which he now receives the full message. 
And now that he believes, he receives the New 
Birth. But if he hears as though he heard 
not, and gives no credence, he is one that has 
but newly come up to the sphere of humanity 
from one of the three paths of evil. The im- 
pediments of sin have not yet been removed, 
and there isas yet no turning of Faith in his 
heart. Inasmuch as he does not yet believe he 
cannot yet escape from the bonds of life and 
death. Genku. 
[There are in Buddhism six grades of Senti- 
ent Existence. 1. Heaven (where dwell 
gods and angels}, 2. Man, 3. the Animals. 
All these have virtues and good qualities: 
of their own. But below these come (4), 
Monsters of Greediness (ga#i), and (5) 
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Monsters of Lust and Violence (shuzra), 
and these may be in human form, though 
devoid of the qualities of Humanity. 
Below all (6), are the demons that inhabit 
the Hells (jigoku). These last three are 
known as the san-akudo, or ‘three bad 
spheres of existence.’ It is the privilege 
of Man that to him the Gospel can be 
preached, for Man, though “lower than 
the Angels,” has the hope of being 
“crowned with glory and honour.” It is 
for this reason that we so often find the 
expression usegataki jinshin wo ukeru, ‘to 
- receive a human body which it is so hard 
to receive.” This extract also illustrates 
another doctrine which I have frequently 
come across in Shinshu writings, to wit, 
that the call contained in the recital of 
the Holy Name must in the end prove 
effectual. We may hear it once and again, 
and turn away, but it will have found a 
lodgment in the mind and ultimately (it 
may be a long time later), when the call 
comes, it will have a familiar and a wel- 
come sound. (Rom. viii. 29. 30).] 
“There are two ways of embarking on (the 
ship of) the Great Vow, and two ways of not 
embarking. To take the latter first, we do not 
embark on the Great Vow, when (i) we commit 
sin. For, in that case, we feel that our Salvation 
(a70) will not be secure, even though we repeat 
the Nembutsu. So we hesitate to take the 
decisive step. But (ii), we also refrain from 
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embarking, when the religious mind (ddshzn, 
lit. the heart of the Way, the virtuous mind) is 
aroused in us. For then we feel that, inasmuch 
as we are so very religious, we shall obtain Sal- 
vation for our own virtue and without any need 
of reciting the Nembutsu. We place our own 
Virtue first, and the Great Vow second, and so 
we neglect the Act of Faith. 

Next, as to the two ways of embarking, (i). 
We embark, when we have committed as in. 
For then we feel that the commission of sin 
settles our fate and determines our condemna- 
tion to Hell. At that moment we hear the 
recital of the Sacred Name, and the thought, 
“Oh the joy of the assurance of Salvation!” 
comes to our mind, and we take the step of 
Faith, and embark. And (ii) the step is taken 
when we have the religious mind. For then 
we say, ‘this virtuous feeling will not cause my 
salvation. This feeling has existed from a 
remote past, and yet I have not been freed from 
the bonds of life and death, I will not there- 
fore ask myself whether I have religious senti- 
ments or not, I will not revolve in my mind the 
weight or otherwise of the sins I have com- 
mitted. I will only turn my thoughts to the 
Salvation which can be obtained by the Invoca- 
tion of the Holy Name.’ When a man thinks 
thus he embarks on the ship Zari#e Hongwan 
(Faith in Another’s Power—the Power of the 
Great Vow).” Genki. 
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CHAPTER XIII. 


Of Faith in General, (it). 


Summary of the Questions and Answers in Shinshu LHyakuwa.. 


§ 52. 


§ 53. 


Oo 


_ (§§ 52—70). 


Amida, it. is said, has two qualities (to2u) 
whereby He saves us—Mercy and Wisdom. 
We, sentient Beings, travail in pain (4umon 
shite orimasu), being fast bound in a kind of 
slavery to sin and evil, and from this we cannct 
free ourselves, because the fetters have been 
fastened on us by the Karma of an immemorial 
past. And Karma has relations not only with 
the past. It affects our present condition, it 
brings with it an endless chain of re-birth, life, 
and death, which stretches away into the 
boundless future. From this bondage Amida 
delivers us. _He looses the bonds of sin and 
evil by the Might accruing to Him from His 
Great Vow, with His Light He illuminates 
our minds, giving us supernatural and glorious 
Wisdom, of His Mercy he places us in a position 
equal to His own, practically giving us power 
to become ‘sons of God.’ For the above 
reasons the Shinshuist speaks of his Salvation 
as the Salvation of Amida. 

Of the ‘Might accruing to Amida from His 
Great Vow” we have already spoken when 
dealing with the Story of Hozo Biku, That 
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Might is enshrined in the Sacred Name, 
handed down to us by the living voice (Koe) 
of a great company of devout believers, 
inciting us to a Mind of Belief and Trust, 
and filling us with supernatural grace in 
consequence of the efficacy of the prayers 
which we ourselves recite after we have laid 
hold of salvaticn. 

§ 54. Sin is an abstract thing (mukez), in the sense 
that it has so many forms and shapes that it is 
impossible to lay hands on any one thing and 
say that this is the Original Form of Sin. Its 
effect is, as stated above, to enchain us with 
fetters of habits, easily formed but almost im- 
possible of rupture, and involving us in much 
pain and distress of mind. But the moment we 
put our trust in Amida, the fetters are snapped, 
peace of mind ensues, we are at peace, because 
we have entered into the Heart of Buddha, 
and being at peace, our actions become quiet 
and peaceable, and the liability to consequent 
misery is removed. 

§s5. The process by which this result is attained 
is the putting into operation of Amida’s Mercy 
and Wisdom, and is embodied in the Name and 
and Person of Namu Amida Butsu. We must 
suppose that in the Mind of the Everlasting 
Buddha there must have been from everlasting 
a plan of Salvation for men, originating in his 
Everlasting Compassion. But Salvation is not 
complete unless the Faith of those saved be 
subsequently nourished and illuminated by the 
Divine Truth and Life. This is given to us 
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by the manifest and manifold operation of the 
Boundless Wisdom of the Nyorai. 

$56, Is devoted to the exposition of the meaning 
of the Mydgd, or Sacred Name of Wamu- 
Amida-Butsu, 

§s7, Both Shinran and Rennyo insisted on the 
supreme importance of Faith. “If a man,” 
says the latter, “ does not know the importance 
of Faith, treat him as an outsider. Whoever 
knows what Faith is, and understands it (from 
practical experience) treat him as belonging to 

- the Shinshu.” 

§ 58. Faith comes by hearing. Whenever a man 
hears the Gospel (zware) of Amida, the know- 
ledge will come to him that he is deeply 
involved in sin and evil, and that it is impossible 
for him, try as he will, to save himself from the 
sin in and around him. That is one side of the 
‘Gospel message’. Simultaneously, however, 
with this ‘ conviction of sin’ comes the firm 
conviction that Amida does save us, and that 
His Vow remains sure. Then, in a moment, 
doubt disappears and we find ourselves re- 
joicing in the Merciful Heart of Amida. 

§59. What feelings are ours when we have thus 
learned to believe UUida Butsu wo shinzuru 
Kokoromocht) ? Before conversion, our lives 
have been spent in the midst of evil, and our 
minds have been dragged down to the low 
level of our surroundings. The Voice of the 
Preacher, telling us of Amida Butsu, acts as a 
Sursum Corda. It tells of our Father, of his 
gracious invitation, of the arrival of the life- 
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boat. Then our heart utters the Nembutsu, but 
not asa prayer. Itis an act of Thanksgiving 
for the spiritual mercies we have received. 
We are filled with shzujin kwanki, “joy in 
believing.” 

§ 60. The object with which we put our trust in 
the Power of Amida’s Saving Vow is that we 
may be turned from darkness to light, and 
receive the fruits of Saving Knowledge 
(6ukkwa). It is our only chance. 

Nishi ye yuku 
Michi yori hoka wa 
Ima no yo ni 
Ukiyo wo idzuru 
Kado ya nakaran. 
“Tn this poor life at last, 
I see no other gate, by which to flee 
From sin and pain that wreathe this Transient- 
World, 
But that which leads West to the Paradise 
Of Amitabha. 

§ 61. Faith is given to us: it is not of ourselves. 
It is the believer’s own mind that believes ; but 
that which fixes the mind in belief is the having 
understood (¢ettei suru) the Great Merciful 
Heart wherewith Amida saves us. The faith 
which turns with repentance (£7un suru) to the 
commands of Amida is not faith in one’s self 
(jiriki). \t is distinctly faith in Another 
(¢tarthz). 

$62. It is true that the word shenjim may be 
translated as “believing heart,’ and also as ~ 
“straight heart.” But the ¢arzée Faith must 
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not be understood to teach that a man is to 
turn even with an honest and true heart to 
Amida and ask to be delivered or rescued from 
this or that evil. To wrestle in prayer of this 
kind (neji-kakarite) is a jtrik¢ form of devotion. 
It may bring deliverance from the particular 
evil or misfortune, but it does not bring that 
feeling of rest and peace (dai-kwairaku-shin) 
which is known as anshin or ando. The tarzki 
believer knows that Amida saves him, that He 
invites him, that He will provide, and knowing 
this, he comes in perfect trust, and leaves every- 
thing in Amida’s hands. 

§ 63. It may be asked, Is not this ‘coming in 
perfect trust’ a form of jiriki?- Notso. (it is 
a case of ‘turn thou us, O Lord, and so shall 
we be turned.’) Amida turns us to Himself, fills, 
us with His grace, and bestows faith upon us. 

§69. Where then does Karma operate? It is 
a case of ta-in-jt-kzva, ‘others have laboured 
and ye have entered into their labours,’ which 
is not the law of Karma.” This objection is 
sometimes heard. 

It is true that Faith is a gift which comes 
from Amida, given without our efforts. But it 
is our work to recezve and acceft it (just as it is 
the “work of God to believe on Him whom 
He hath sent). Karma has three constituent 
parts, known as zw—the primary cause—e.g. 
the seed, ew—the secondary cause; e.g. the 
Sun and rain, and gwa the fruit. Amida’s gift 
is 77, our acceptance is ev, our Salvation is gwa. 

§ 65. The faith which we thus receive and accept 


§ 66. 


§ 67. 
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comprises all the spiritual Power which was 
acquired and stored up by Hozo Biku in the 
performance of the labours necessary for the 
fulfilment of the Great Vow which He under- 
took for man. Among the Powers thus 
acquired by Hozo we must include the power 
to smite sin and evil, and the power to draw 
men to Himself into the paths of righteousness. 

Of this power we are assured by Faith, the 
Symbol of the Sacred Name being the quasi- 
sacramental pledge to assure us thereof. F aith 
is the stamping of Amida Himself upon the 
heart of the believer. 

Some may think that it is necessary first to 
cleanse the heart from all defilement, and then 
to receive the inestimable gift. hat is not so. 
The depraved heart (mdshin) of the sinner 
cannot cleanse itself by its own efforts. If it 


. were possible for it to do so, there would be no 


§ 68. 


room for the exercise of Mercy. It is a com- 
forting fact that Saving Faith can be received 
by the sinner whilst yet in his sin. This fact 
throws the greatness of Amida’s compassion 
into more striking prominence. 

But, when a sinful man turns to the light, 
one.of the first results must be the filling of his 
mind with abhorrence of his own sins. Cana 
man, whose mind is troubled about these things, 
enter that Heart of Buddha to which access is 
gained by the tariki faith? Certainly not. 
Mere contrition or troubling about the soul, 
or constant introspection cannot save. All 
that is required is Conversion, the turning 
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of the heart to Amida, (A¢un suru). The rest 
will come in due and natural course. 

§ 69. We must beware lest we presume to say of 
any living man that, because he has received 
this lively Faith, therefore he has attained to 
the perfection of Buddhahood. All we can say 
say is, that the perfect seed has been planted, 
that the sowing is complete. ‘ His seed re- 
maineth in him,’ but it needs the sun and rain 
to bring its fruit to perfection. 

$70, And, similarly, we must be on our guard 

against those titles of honour which men give 
at times to those who are supposed to have 
made progress in holiness. These titles, in- 
tended as honours, should serve for our humilia- 
tion. For what have we that we have not 
received? All the Virtues implied by these 
honorific titles have been bestowed on us by 
Him, who is the Divine Mercy. Still, as 
Genki, says, 

Mi wa koko ni 
Mada ari nagara 
Gokuraku no 
Shoji no kazu ni 
Iru zo ureshiki. 
“ The happiness ! 
To know that.whilst our bodies still are here, 
In this poor world, our selves are numbered 
Amongst the Holy Ones of Paradise.” 





I have the less hesitation about offering this somewhat 
sketchy analysis to my readers since I have learned that a more 
careful translation of the whole Catechism is being prepared 
by a missionary friend in Tokyo, 
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CnapTer XIV. 
After Justification. 
($71, 72) 73s 74 75) 


We have now reached that portion of the Shin- 
shu Catechism which deals with Zokutaimon, i.e. 
with the earthly life of the believer after he has. 
received justification by Faith in Amida, has cast all 
his cares upon Him, and has entered into the Sacred 
Heart of Buddha. We shall find it necessary to 
consider many questions relating to Grace and Sanc- 
tification, and again we shall be astonished by the 
similarities between the Shinshu and the Christian 
systems of Theology. 

And first, let me summarize what I have been 
taught, as a Christian, concerning God’s grace, It 
will enable me to describe more accurately the 
Shinshu position. 

Grace consists in the direct illumination of the 
mind, and the inspiration of the will, by God.* It is 
necessary for all good’ actions : it is indispensible to 
the just man, because, without it, he cannot persevere 
in the state of grace, or work out his own salvation = 
it is equally necessary to the man outside the cove- 
nant of grace, because, without it, he can not only 
not turn to the safe refuge of religion, but cannot 
even do any action that is good. All that is 
ethically good in human life comes through the grace 
of God. But the grace of God is over all his works : 

% Gratia actualis consistit in immediata mentis illustratione 


atque inspiratione yoluntatis immediata. Hurter, Theologiae 
Dogmaticae Compendium vol iii p. II. 
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thee is not one that is excluded from it. It is God's 
spiritual sunshine that gives light to the just as well 
as to the unjust. It is not limited to priests and 
monks, nor to that class of people whom the Japa- 
nese call S#ukydka (religiously minded persons) : it 
illuminates and inspires the statesman in his cabinet, 
the merchant at his desk, the carpenter in his work- 
shop: it is the inner soul (as it were) of all good 
actions, secular as well as religious, and there is no 
man, be he the most despicable of creatures, who 
does anything in accordance with the promptings of 
God's grace, that shall fail to receive from the all- 
just tribunal of Heaven his due meed of praise and 
encouragement. If I may express myself in Budd- 
hist terminology, the grace of God is the source 
(the 2% fA) of all good karma.* 
- Turning now to the Shinshu Hyakuwa, I find 
(in § 71) that the earthly life of a believer after 
receiving the Believing Heart may be compared to 
a day spent on the road along which one travels to 
enter into the full happiness of the: Fruits of En- 
lightenment. (Shinjin wo etaru ue no jinset-seikwatsu 
wa, Bukkwa no kofuku ni tru dochu no hi-okuri de 
artinasu). 

The travellers along this road dwell continually 
in the Glory of Mida’s Light (“One the Light of 





* There are some good actions which are not done in 
obedience to the dictates of God’s grace. Some are done from 
pride, others from a hypocratical desire to stand well in the 
sight of men, Such actions are only apparently good, and of 
these we cin say that they have in them the “nature of sin.” 
But Iam not talkiog of these. I am thi king of the honestly 
good actions of men who have not yet atta ned to “justification” 
by faith in the One Saviour. 
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God’s own Presence, O’er. His ransomed People 
shed”’); and they are continually under the protec- 
tion of all “ gods, Buddhas, and Bodhisattvas,” the 
beings who hold in the Buddhist mind a place 
analogous to that occupied in the Christian system 
by ministering angels forth sent to minister to 
the heirs of salvation. The consequence of .the 
clear light in which they dwell is that they are able 
to estimate rightly the importance of human virtue, 
that they set their minds to becoming active pro~ 
moters of the peaceful welfare of society, rightly 
deeming that social duties are so important and 
weighty in their nature that the believer cannot 
afford to neglect them. This state of mind is that 
which is known in the Shinshu theology as Zokutat- 
mon—the frame of mind which enables a man to 
discharge his duty towards his neighbour. . 

In the succeeding paragraph (§ 72) We are 
brought to the question of works done before justifi- 
cation. The Zokutaimon, we are asked, is it some- 
thing that is obligatory upon a man before he receives 
the justifying faith in Amida, or ‘is it merely some- 
thing to be done after justification ? 

The author begins with a somewhat suggestive 
expression. Shin wo ele hajimete Shinshu no 
ursuwa to naru no desu. “It is not until.a man has 
received faith that he becomes a VESSEL of the 
Shinshu.” There is a sort of Pauline echo about 
the phrase which is not without significance.* _Be- 


* ‘The Japanese word z/suqwa is the equivalent of the Greek 
word oxevoc and is used in the Japanese versions of Rom. ix. 22, 
both in the Protestant version and in that used in the Greek 
Church. 1 have not yet seen the new translation (now in print) 
of the Roman Catholics. 





1t2 Shinran and His Work, 


fore the acceptance of faith a man cannot be said to. 
be Shinshugydja, a practising believer of the Shinshu 
Faith.* The Zokutaimon of the Shinshu Faith is 
therefore, properly speaking, an obligation which 
does not come into full force until a man _ has: 
definitely accepted the Faith in Amida as laid down 
in the S/7ntaimon portion of the Shinshu creed. 

Still, we are told, there are men who are within 
(Lamei J¥3 suru) the fold (Lanz $5 [#)) of the Shin- 
shu, who have not yet made a personal-acceptance 
of the faith upon which the Shinshu system is based, 
just as there are amongst ourselves persons who by 
Infant Baptism have entered into the congregation 
of Christ’s Church without any very definite heart- 
acceptance of their Christian privilege. For such 
persons, because they belong to the Shinshu, it is 
more than expedient that they should understand 
and practise the religious obligations of life. It is a 
most important religious principle that, so long as 
men have to be in the world, they should do 
their duties as citizens of the world, and these duties 
ought not to be shirked as indifferent, even though a 
man have not yet received the grace of a Saving Faith. 
(Koto nt seken futsi no serkwatsu ni majiwarite 
tsutawaru shufu hs de aru kara, nao nao mishin 
no aida wa ai de mo yoi to iu wake de wa ari- 
masenu.) 

The next paragraph (§ 73) treats of the authorities 
that may be quoted for this view of the Zohutai- - 
mon, It need not delay us here, it is fully treated of 





_ ™ One frequently hears :mong Roman Catholics phrases 
like, ‘il est catholique mais il ne pratique pas’; ie. he is not a 
LVOQ. 
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in Shinshu Seikun, and seems to have only an 
academic interest. 

In § 78, the question is asked, if we may look 
upon the duties of the Zokutaimon as being natural 
obligations, or merely as voluntary duties, binding 
upon such men only as have made some sort of 
profession of religion, And to this the answer is, that 
whilst certain of the duties in this section are indeed 
nothing but natural duties, incumbent on all men as 
members of human society, there are certain others 
which concern believers only. These may be sum- 
med up in the one word 2d-on, $i KA, a phrase to be 
more fully discussed in our next chapter.* 

_ This section of the Catechism, (for Mr. Nishimoto 
now goes off into a consideration of the 4d on,) closes 
with a warning against spiritual pride. (§ VASE 

It is customary, in some sects of Buddhism, to 
give to men who have a peculiar reputation for 
sanctity, certain distinguishing titles such as “living 
Buddha,” &c, &c. Mr. Nishimoto has already in 
§ 70 given us some of these distinguishing names 
and titles of honour. Here he gives us two more, 
Shojoju, and Zennin,{ “ righteous man,” and again 





A ante 
* I may, however, briefly state here that the obvious Greek 
translation for Aa on is Kucharistia, and that the attitude of the 
Shinshu mind after having made the act of Faith, may be 
most fitly described in the words of St Paul, ph. v. 20. 

+ But see the quotation from Nanjo given in the note at 
the end of Chapt. vii. One of these titles, Dadtoku( & f#) “great 
virtue,” though not mentioned by Mr. Nishimoto, is historically 
interesting. One of the Tang Emperors, Taitsung. Teel Gfes 
appointed ten Daitoku to superintend all the clergy of all sorts 
in his capital. Some of the Daitoku were undoubtedly Rud- 
ahists, but the title is also given to Olopen, the leader of the 
Nestorians, on the memorial erected a year or two later. 
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reiterates the warning against presumption or pride. 

We must not expect, we are told, that the ac- 
ceptance of Faith will work any outward change in 
us, either in our body, or in our life. Still there will 
be a change. When we have made the surrender of 
Faith, a living Fire has been kindled in our hearts, 
and the flames of Faith within will show themselves 
in the smoke of Conduct without (shén-kwa nchi nt 
areba, gyo-en hoka nt arawaru). We live in 
Amida’s light as in an Ocean, and Amida’s light 
dwells in us, and the consequence of this interpene- 
tration, an idea not unknown to the Christian, is that, 
whether we try to be such or not, we are lights 
shining in the world (shkzzex to tokki no kagayakt ga 
gozaimasu, cf. Phil ii. 15). As men, living among 
men, we have a variety of duties to perform, and are 
brought into multitudinous relationships with our 
fellow creatures, which we cannot shirk or escape 
from. But these responsibilities are not peculiar to 
ourselves. ‘We share them with all our fellow-men, 
and this thought should keep us humble. 

At the same time, it should be added, for our 
encouragement, when we look at the inner man of ® 
him that has accepted the principle of Faith, we find 
there a happiness, and a peace, such as one who 
has not yet believed cannot possibly understand. 
That internal happiness and peace will necessarily 
show itself in the quiet, peaceful strength that will 
characterize our daily lives.* 





*In the light of the historical discussion to be found in the 
Appendix, it is possible that “Shin/aimon and Zokutaimon may 
represent the distinction made between the “ Perfect ” and the 
“earers” in Manichaeism. 
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CHAPTER XV. 
Ho-on (¥R RA). 
(§ 76, 77, 78, 79, 80, 81, 82, 83) 


_The word H@- 07 is not one that is absolutely pecu- 
liar to the Shinshu Body. But it is one that, taken into 
the Shinshu system of theology, has acquired an en- 
tirely fresh import and significance. In other sects of 
Japanese Buddhism, religious rites and observances are 
practised for the sake of the benefit accruing to the 
worshipper therefrom. Thus, the Shingon or Tendai 
devotee recites mantras and darant, or goes through 
prescribed manual acts, in order, by some theurgic 
process, to compel the Deity to do that which he, 
the worshipper, happens to desire. Thus, the disciple 
of the Zen sits absorbed in contemplation, waiting for 
the moment when the Divine Light shall break into 
his soul, and the Divine Voice speak to his conscience, 
with an illuminative power that defies description, and 
in words that cannot be uttered or pronounced. Thus, 
even the pious believer of the Jodo sect recites his 
Nembutsu with fervent zeal, believing that, with 
every repetition of the Sacred Name, and every 
moving of the beads of his rosary, he is adding to 
his own stock of merit, and making his own calling 
and election sure. But, for the Shinshu believer, 
church-going and religious observances assume a 
different aspect. There is no question of acquiring 
God’s favour or obtaining a benefit. Everything 
has been already obtained that the soul can possibly 
wish for. It only remains to give “ thanks to God for 
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his inestimable gift,” and the more the value of that 
great gift is appreciated at its proper worth, the more 
fervent and the more constant will be the expression 
of the believer’s gratitude. 

Hence it is that the whole sum of the religious 
observances of the Shinshu believer after his “ con- 
version” may be expressed in the one word 4d-on— 
“the giving of thanks”’ always, and in all things,— 
a kind of never failing Eucharist. 

And yet 46-on practices, though not observed for 
the purpose of acquiring merit, but merely as an ex- 
pression of gratitude for mercies received, are not 
wholly without a certain effect on the heart and soul 
of him that practises them. 

I have already spoken of the three constituent 
parts of Karma, the 7”, and the ez, and the Awa. 
‘Lhe zz(fAj), or primary cause of man’s salvation, is the 
Desire and Will of God, who willeth to have all men 
saved and brought to the knowledge of Himself. 
This faith, given by Amida-God, is the seed of the 
new Life implanted in our hearts. When the believer 
understands that he is the heir (and the use of the 
expression sdzoku suru, “to inherit,” in §76 of the 
Shinshu Hyakuwa is again significant) of Amida’s 
promises, the “seed” is planted in his heart, as the 
zn, or primary cause. The seed is watered and 
fertilized, kept from withering, decay, or death, 
encouraged to grow and put forth leaves and branches, 
by the en(%), the secondary cause, the ‘‘eucharists,”’ 
(if I may use the term with all holy reverence) which 
his thankful heart is continually offering, and the zz 
and the ez, working together, have their fruit (Aza 
4f) in holiness of life. It seems to me that, taking 
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the Shinshu Hyakuwa for my text, I have been 
able, without twisting its statements into anything 
that a Shinshuist theologian would dispute, to draw 
out, in logical sequence, a fair summary of the 
doctrine of Sacramental Grace. 

Again, if the Divine Will (or /ongwax), implant- 
ed in our hearts, is the zv, and if the “ eucharists”’ 
we offer are the ez, we shall, according to the Shinshu 
ideas, find the Awa, or fruit, in the believer’s con- 
duct on this earth and in this transitory life. Paradise, 
Salvation, Nirvana,—all these things are not the 
fruits that come from the religious observances of the 
believer. They are not fruits at all, they are part 
and parcel of that inestimable, free gift, which 
Amida-God, the God who for us men became man, 
has freely bestowed on us. They are included in the 
“all things” which, according to St. Paul, are the 
necessary accompaniments of that gift of His Son, 
which God made about the time when both Chris- 
tianity and the Mahayana sprang into existence. 

If the seed is in our hearts, if the sw and rain 
of religious practices make it grow, the only place 
in which the fruit can show itself is on the tree, z.¢. in 
this world, in our conduct and behaviour as citizens of 
the earthly, and human, state and society. Hence, to 
the Shinshu believer, the peculiar importance of the 
2oku tatmon (§71, zokutatmon no hataraki wa ho-on 
no hoka wa nai no de animasu). 

The zokutaimon of the believer is thus concern- 
ed with the same objects and the same duties as the 
daily conduct, or zotutaimon, of the man that has no 
religion, yet the two can never be quite the same 
thing, inasmuch as they are done from absolutely 
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contradictory motives. H0-0n to wa donata ni tat- 
shite nasu no de arimasu ka? To whom should our 
hd-on, the offering of our thankful lives, be directed ? 
St. Paul would have had no hesitation as to the 
proper answer tq give to this question. “ Whether 
ye eat, or drink, or whatever ye do, do all to the 
glory of God,” would have been his answer. The Shin- 
shuist’s reply is very similar (§ 77). Our 40-on is to 
be directed to Amida Nyorai, from whom we have 
received all things. It is with the Meméutsu, the 
formula of praise, on our lips or in our hearts, that 
we go about our daily occupations (Vyoraz no go-on 
wo kansha suru setshin de Nembutsu tonaetsutsu do- 
se hagyo wo ttonamu no de arimasu). The motive 
sanctifies the action, and it is this motive that dif- 
ferentiates toto ccelo the life of the man of the world 
from that of him who has been “saved by His: 
Grace.” 

10 ot is expressed in many ways. It is not 
simply a matter of reciting the Vemdbutsu. We must 
consider that all “ wholesome practices” form part 
of the life of the ‘‘ thankful,’ and that the doing of 
them is a part of the burden. of duty laid upon us by 
the Nyorai himself (§ 78). Again, the practice of 
ho-on serves for the advancement of religion in 
others. We shall all remember the passage in 
St. Paul (1. Cor. xiv. 16) where the Apostle is. 
discussing the advisability of encouraging the public 
practice of speaking with tongues, and asks how, if 
a man pray in a “‘tongue,” the unlearned or ignorant 
brother shall be able to say “‘ Amen”’ to his giving: 





* kikyd désa. 
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of thanks. A similar idea seems to underlie the 
thought expressed in § 79 of the Shinshu Hyakuwa. 
When the believer, we are told, recites his MVem- 
éutsu aloud, the standers-by, who chance to hear 
him, cannot fail to be edified. It may happen that 
the words of his giving of thanks fall on soil ready 
prepared, hearts in which the seed of Faith (7) has 
been planted, watered, and fertilized. Such hearts 
are good soil, and the words of the believer’s thanks- 
giving, falling like the latter rain, act as the final ez, 
and bring the Faith to maturity.* Or it may fall upon 
hearts less advanced in Faith. Neither so will its 
effect be lost ; for the Faith of the Shinshu believer 
is that no single one of the oft-repeated invocat- 
ions can possibly fail to do some good in the 
world. ‘Thus, directly and indirectly, the Nembutsu 
is a true Giving of Thanks, for it helps on the Law 
of Buddha.’’f 

But, we may say, it is all very well to construct 
a hd-on out of the Nembutsu and other holy rites. 
How is it, however, possible to treat worldly and 
mundane occurrences as ‘acts of thanksgiving’? 
To which it may be answered (§ 80), that, if we 
learn to treat all our actions, after we have accepted 
Faith, as being so many acts of thanksgiving, we 





* Shinja no tonceru Nembuisu wa, ta no mishin 20 mono 
ga kikimashile, nochi innen jukusuru toki wa, kore 1° yorite shin 
({%) wo emasu. Mijuku no mono mo mata shinjin 10 et Wo 
piusubimasu kara shizen to Nycrai no rishdke-yaku wo tasukuru 
ho (Yh) ga aru koto ni narimasu. 

+ Chokusetsu kansetsu tomo ni Buddha no mii-nort no kaset 
wo itashimasu yue ho-on ni narimasu. With the verb aset suri 
(m4) it is interesting to compare the Pauline expression, * we 
are fellow-workers with God.” 
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shall gradually come to lose all sense of self, wheth- 
er it be our own profit, or the satisfaction of our 
desires. This ‘denial of self’ (for that is what 
it amounts to) makes us ready to endure all sufferings 
and pain, kills our pride, and makes us feel that 
our whole duty lies in being thankful. When we 
reach this frame of mind all our actions become 
true and straight (skénse¢ JAJE), and naturally tend 
to the advancement of religion. 

We now come to a paragraph of which I only 
write with the utmost reluctance. It is always pain- 
ful to find fault, more especially so when one has to 
point out the shortcomings of a rival religion, which 
is accepted honestly and in good faith by thousands 
of good men. I hope that all that I have hitherto 
said of the Shinshu Creed will save me now from 
the charge of captious fault-finding. 

If a man consecrates his whole daily life as a 
thank-offering for Amida’s mercies, in what light are 
we to consider the lies and sharp practices which 
form an inseparable portion of that daily life* ? 

We are told in reply that lies and sharp practices 
are not, in themselves, ‘ thank-offerings.” But 
when a man is very zealous for the propagation of 
his religion, and offers his whole life, lies, sharp- 
practices, and all, to that end, the whole offering is 
acceptable, and liesand sharp practices, seeing that 





* I quote the whole of 381. Seken no koto wo uso ya hakehiki 
ga nakereba narimasenu. Sore de mo hi-on ni narimasuka? Uso 
ye kakehiki ga ho-on nt naru de wa arimasenu. Uso ya kakehiki 
wo majiete seken no koto wo itashi, dose no michi wo kokoro 
Yoku hagemile wa, Buppo no tetsudai wo shite to omoute tsutonte- 
masu kara, sore ga mina ho-on to nari 20 dé arinasite 


Ho-on., 12! 


they become aids to the propagation of the Faith, 
become parts of an acceptable offering, and are 
thus accepted, 

Truly, an offering of leavened bread! After that 
one ceases to wonder that the Japanese merchant 
gets the reputation of being occasionally “ slim.” 
There is no need to discuss this teaching. It bears 
its own reprobation on its face. 

But one can see from this paragraph, where the 
Christian, with an almost identical creed, but one 
based on a sure rock of historical fact, and with a 
consequently more robust faith, and a morality 
which need fear nothing, will find his message to | 
deliver to the Shinshu. One can see, too, where 
the conversion of the Shinshu must begin. Itisa 
case for “ purging out the leaven,’ and when the 
purging has been done, one of the great obstacles 
in the way ofthe recognition of Christ will have 
been removed. There are always some, however, who 
will not come to the Light, “ lest their deeds should 
be reproved.”’ 
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CHaprer XVI 


Sdzoku. 
(HH #2) 
(§§ 83—85) 


It is necessary that the Faith in Amida once 
implanted in the heart should be kept alive. Man’s 
heart is changeable and fickle, but there are means 
whereby the Faith may be prevented from decaying 
within us. 

The Shinshu enumerates five such means (go shod 
syo FE 41)- 


These are, 
The Recitation of the Nembutsu, 


The Reading of the Scriptures (dofukyo}, 


The cultivation of the feeling of joy which 
comes from allowing the imagination to dwell 
upon the bliss of Paradise, 


4. The worship and adoration of the images 
and pictures of Amida, 


Cane sl 


3. The consorting with like-minded believers, ; 


and speaking of the praises of Amida. 


The Shinshuists are said to feel very strongly 
about the last of these ‘‘means of grace.’”’ More 
than all other Buddhists, they are said to object to 


mixed marriages with those who do not belong to 


the “household” of the Shinshu. 
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CHAPreR XVII 
Kezjin. 
(fap itt) 
(§ 86—87) 


The paragraph in the Catechism, on which this 
chapter is based, discusses the attitude of the Shinshu 
believer towards other forms of faith, and especially 
of Buddhist faith. The word Kezjiz does not occur 
in Shinshu Hyakuwa, but is a term employed in 
other Shinshu books to denote that reverence or 
respect which we should show towards all things 
connected with any religion, even though it be one of 
which we ourselves do not approve. It is a com- 
mon feeling among Japanese that the Westerner is 
lacking in Kezjin, and on one or two occasions, when 
I have received permission to attend and watch a 
service in a Buddhist Temple, I have been warned 
beforehand of the duty of behaving with outward 
respect during the solemnities and in the Temple. 

The author of Shinshu Hyakuwa does, however, 
treat of Keijin. He says that for the Shinshu 
believer there is no need to offer worship to any 
other Being besides Amida. The other Buddhas and 
Bodhisattvas, whom the other sects of Buddhism 
worship, nay, even the gods of Japan and India, 
outside of Buddhism, must only be considered as so 
many partial and fragmentwise manifestations of 
Amida Himself, and the worship, therefore, which 
the Shinshu offers to Amida, must be considered as 
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including that which is supposed to be due to every 
other Being that is set up as claiming the worship of 
man, * 

But when a Shinshuist goes to places of worship 
belonging to other sects and religions, he must treat 
the worship he finds there with respect and reverence, 
and he must not think that, by bowing before the 
image of Kwannon, or Fudo, or Benten, he is taking 
away from the honour due to Amida alone.f 

In Shinshu Seitun, Keijin forms a portion of the 
chapter on human life. 

Tuman life may be viewed from four aspects. 

I. The relations between Religion (Buppo ff 132): 
and the State Law (Se-Ho {lf }:), sometimes also. 
called U-H6 (the Law of the King  j:). The two 
are compared to the two wheels of a cart, or the two 
wings of a bird. Progress is impossible without the 
equal use of both. The King’s Law is to be 
received with respect, like the present from a 





* This is true asa generalrule. I have noticed one excep- 
tion in Shinshu practice. At a Shinshu funeral, of which I 
shall give an account later on, there is an invocation of *¢all 
the Buddhas,” an invocation which, according to the strict 
interpretation of the Shinshu doctrine, must be unnecessary. 

+ It was doubtless Adin that prompted a Buddhist priest to 
offer hospitality to the newly landed Jesuit missionaries in the 
sixteenth century, with permission to use his temple for the 
preaching of Christianity. When the Jesuits later on developed 
iconoclastic tendencies, and encouraged their converts to tear 
down Buddhist temples, it was a painful breach of the law of 
Ketjin. It must be said, however, in justification of the Jesuits, 
that the destruction of Buddhist temples was not their work 
but that of their daznyd converts, and that Hideyoshi and other 
non-Christian Japanese were very ruthless iconoclasts when it 
suited their purpose. There is reason to believe that, in the 
7th and 8th centuries, Christianity was looked upen merely as a 
variant form of Buddhisna. 


joi ie 


a 
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superior, which the-recipient takes in both hands, and 
reverentially lifts to his forehead. The Religious 
Law is to be taken within, and received into the 
secret palace, where the monarch sits enthroned. 
(Ohd wa hitai ni ate yo, Buppd wa natshin ni 
Jukaku takuwae). The Religious I.aw is compared 
to the house-master (Arwjz), who sits.at home and 
manages his own house: the King’s Law is the 
honoured guest (Kyakwjin), who seeks admission to 
the mansion, and is treated with consideration. . The 
visitors are not always alike in appearance and 
character (some birds -have long legs and some short) ; 
but the householder receives them all alike. The 
Religious Law is always the same. It is based on 
the gokai,* the five commandments of Buddhism, 
which correspond to the well-known five principles 
of Confucianism jm, gi, ret, cht, shin}. It, adapts 
itself to the various circumstances of human life. Its 
presence in a man may be known by his observance 
of the King’s Law. 

II. he second part concerns itself with the 
care we should have whilst in the world. (Shose no 
yojin)t{. We live in the world of human beings, we 
must have sympathy and long-suffering ; else human 
intercourse becomes impossible. But sympathy and 
long-suffering are not the.only essentials of human 
life. Man, it is known, differs from the animals in 
the faculties he possesses of preparing comforts for 
himself. He cooks his food, he fashions his clothes 
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he builds himself shelters. These faculties give 
him many advantages, but they also expose him to 
the temptation of covetousness, the desire of having, 
the pride of life. The pride of life leads to envy, 
jealousy, sorrow, and, above all, to the loss of inward 
peace. If we would preserve our inward peace, and 
maintain the harmony of social life, we must 
practice yd/in, circumspection, and self-denial. We 
must be ready to sacrifice our own will to that of 
others. 

III. This will best be done by the practice of 
the way of man (4zto no m:chi). This way has 
been clearly expounded ia the Sutras on which the 
Shinshu base their doctrines. It has also been 
treated of, with more telling effect, by the great 
Rennyo Shonin, in his work entitled /2hi shinshu 
(fi t>4) which is recommended to Shinshu believers 
for their devotional reading. It tells the reader how 
he can serve his master, how he can be dutiful to his 
pareats, how he should associate with his friends, 
and how he should cultivate peace of mind. 

IV, In this way we are brought to Kezjin. We 
should not despise, or treat with irreverence, the 
worship of any gods, Buddhas, or Spirits. Nor 
should we consider that respect paid to them in any 
way interferes with the sole devotion which we give 
to Amida. 

For (a) it must be the wish of all other Buddhas 
that worship should be givea to Amida alone. These 
Buddhas may, therefore, be considered as themselves 
transferring to Amida the worship which ignorant 
worshippers offer to them, But no instructed Shin- 
shuist, knowing that he can have direct access to 
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Amida, would feel it his duty to offer a. round-about 
worship to other, subordinate, Buddhas. 

And (b) we may consider that many of the gods 
whom various nations worship are themselves but 
temporary or partial manifestations of Amida (dux- 
shin iy»). In such a case, the same rule will serve 
to guide us as in the case of the worship offered to 
the Buddhas. 

But (c) many of the so-called gods are evil spirits 
whom men seek to propitiate by the offering of 
worship. The Shinshuist need have no fear of them ; 
he is under the protection of Amida, and is therefore 
safe. 

The chapter then goes 01 to consider the prayers 
that men will offer to gods and Buddhas when mis- 
fortunes befall them. Such prayers must be con- 
sidered as contrary to Keiji, for they are, in a 
sense, dishonouring to the gods to whom they are 
addressed. For misfortunes come to us as warnings 
with remedial intent, and the true believer will use 
them as such. Instead of asking to be delivered, he 
will probe his own heart to.its depth, find the root of 
bitterness and eradicate it. Then the misfortune will 
disappear of itself. 

Another way in which true Keijiz may be shown 
is in the choice of our associates. ‘ By imitating a 
thief, and playing at thieving, a ‘man becomes a 
ils Barer by imitating a righteous man, a man will 
learn to be righteous.” ‘There can be no greater 
contumely offered to Amida than the wilful exposing 
of ourselves to the danger of breaking his laws. 

Again, Kezjin prompts us to be modest. Haji 
wo shiranu wa chikushd ni onajt. ‘ He who knows 
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not modesty differs not from a beast.” The believer 
will always be properly clothed : if he is a monk, he 
will be careful to wear his Zesa (stole) properly. 
Layman or cleric, he will be respectful in a place 
of worship, and will no more dream of irreverence in 
the presence of San-kat mu-ni-no Nyorat, “the 
Nyorai besides whom there is none other in the 
Three Worlds,” than he would think of treating with 
disrespect some great earthly magnate. This respect 
-and reverence he will also show towards idols, 
flowers, incense-butners, and all other accessories of 
worship. For though these things are nothing in 
themselves (s20kuzd moto no ki no hashi, ez0 wa kore 
moto no hakushi, “the idol was originally only a 
piece of wood, the picture nothing but a sheet of 
white paper’), yet they are symbols of worship, and 
the man that has in him no capacity for worship is 
no better than the brute beast.. The power of 
worship is one of the distinguishing faculties of man. 
But Kezjin will especially show itself in our 
behaviour under sorrow and bereavement. The 
separation from those we love is the most painful 
ordeal we have to face. If we have Kezjzn, we shall not 
affront the deity by vain regrets and idle reproaches. 
We shall turn our eye to the Paradise of Bliss, and 
show. our respect for the Higher Powers by a 
resignation of ourselves to their decrees. ae 
- I may add that most of the contents of - this 
chapter of Shinshu Seikun are taken from the writ- 
‘ings of Rennyo Shonin, and date, therefore, from 
a period anterior to the advent of Christian mission- 
aries in Japan. 
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CuHarrer XVIII. 
The Shinshu. on Faith-healing. 
(§§ 88. 89.) eas 


In other sects of Buddhism, much use is made 6f 
spells, incantations, and prayers, as means of obtain- 
ing from the celestial powers the fulfilment of. our 
desires; also of auguries and divination, by which the 
will of Heaven may be revealed to us for our guid-. 
ance. Thus in the great Temple of Kwannon at 
Asakusa, in Tokyo, much use is made of the sup- 
posed potent efficacy of Binzuru Sama, the weak- 
hearted but kindly disciple of Sakyamuni, «who, 
having once, after his admission to the order, looked 
upon a woman to love her, was forever excluded 
from access to the holy Place ; though his lacquered 
image, standing outside upon the veranda, has been 
rubbed smooth by the devotion of the ignorant. 
There is a side shrine to which girls goto pray for 
husbands, and young matrons for children. These 
belong to the Tendai Sect: the Shingon believer 
in these parts has his wonder-working Shrine at 
Kawasaki, where Kobo Daishi, worshipped as an 
Incarnation of Vairocana, enjoys wide reputation as 
yamai-yoke-no taishi, the “ Great Teacher that heals 
diseases.”’ There is a shrine at Kamakura, under 
the auspices of the Zen sect, sacred to Kishimojin 
(in Sanskrit Hariti), which at certain seasons does a 
great trade in supplying streams of pilgrims with 
charms supposed to be extremely potent. The 
same deity is worshipped by the followers of Nichi- 
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ren, and a few miles out of Tokyo, in the village of 
Nakayama, there is a Nichiren Temple where a 
regular practice obtains of driving out devils by 
means of a treatment apparently composed in equal 
parts of incantations, drum-beating, and douches of 
cold December water from the well. There is also 
inthe Life of Nichiren a well known story, which 
reads almost like a chapter from the Old Testament, 
of a contest, between Nichiren and his theological 
opponents, as to which should call down rain from 
heaven to assuage the drought and famine that were 
then destroying the land. There is no need to 
multiply instances: that Buddhists are addicted to 
~ incantations is a fact which scarcely needs demon- 
stration. 

Of all this the Shinshu knows nothing. ‘“‘ We 
hold,” says the Shznshu Hyakuwa (§ 88) “that the 
happiness or the reverse of a man’s life, his honour or 
his shame, is entirely and solely the inevitable result 
of a man’s own actions, and of his own merits in 
the past or in the present life, and that no prayer or 
incantation is of avail to change a man’s temporal 
lot until all the law of Karma has been fulfilled. 
We. teach that when a man understands where the 
true cause of misfortune is to be found, and sets 
himself resolutely to work to amend his life, and to 
strengthen that resolution which can alone give him 
the victory, then the misfortune which clouds his life’ 
will of itself disappear. Further, if a calamity be so 
great that it seems to require a charm or incantation 
to drive it away, we must remember that the Great 
Vow of Amida is more powerful than any incan- 
tation or charm, and we cannot possibly do better 


The Shinshu on Fawth-healing. 31 
than cast our care upon Amida and go quietly on 
with our lives.” 

So the Shinshuist discards all spells and incan- 
tations, wears no amulets or charms, and even 
abstains from all prayers which are not included in 
the term mina Butsurihki nt makaseru (lit. to commit 
all to the power of the Buddha), which I have 
ventured to translate by the term, ‘casting all our 
care upon Him.” 

And what a vast province of the Kingdom of 
Prayer is included in the phrase mina Butsu-riki ut 
makaseru! “A man who is religious,” says: 
Newman, “is religious, morning, noon, and night ; 
his religion is a certain character, a mould in which 
his thoughts, words, and actions are cast, all 
forming parts of one and the same whole. He sees 
God in all things ; every course of action he directs 
towards those spiritual objects which God has 
revealed to him; every occurrence of the day, 
every person met with, all news which he hears, he 
measures by the standard of God’s will...To be 
religious is, in other words, to have the habit of 
prayer, or to pray always...we place God’s presence 
and will before us, and so consistently act with a 
reference to Him, that all that we do becomes one 
body and course of obedience.”* Substitute the 
Name Amida for God, and you have what the 
Amidaist understands, and (as far as his lights go) 
practises, by the term mara Butsuriki-nt makaseru. 

But if prosperity and adversity, sickness and 
health, are the the Karma of our own actions in the 





% Newman, Parochial Sermons. Vol. VIT. p. 2¢5.' 
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past, and if we are in all things to commit ourselves 
to the power of Amida, in what light are we to look 
upon medical aid (yodd, FRPj) in case of sickness ? 
There were ‘“ Christian -Scientists’”’ in- Buddhism 
long before the formal advent of Christianity into 
Japan, and Rennyo Shonin discussed the question in 
the fifteenth century. /ésetsu to-rad (ee EiB) AR), 
“his hour has come,”: was the cant phrase used by 
these “‘ peculiar people,” when their friends were 
stricken with sickness. The phrase in their lips 
was intended as a justification for not summoning 
the ‘doctor. ‘‘/Jisetsu td-rat, indeed!” exclaims 
Rennyo. “If you have taken every possible means 
to save your friend’s life, and all has been in vain, 
then you may say /tsetsu t0-rai; but not otherwise.” 


Our hour must come of itself: it must not be invited ° 


or dragged on by our own carelessness (§ 90). 

The next paragraph (§ 91) discusses the term 
aku-nin-shd-ki, to which I have already had oc- 
-casion to refer. The term means ‘a bad man with 
‘a straight or correct faith.’ It apparently came into 
use in the early days of Shinshuism, was early 
misunderstood, and led to one of the most serious 
troubles that the sect has experienced. It was 
interpreted to mean that a man might be as bad as 
he pleased, provided that he had a correct faith in 
the mercies of Amida, and this misinterpretation 
was very soon used as a “ cloke of maliciousness.”’ 

Our author is at pains to explain the true mean- 
ing. The vast proportion of men, he tells us, are 
aku-nin “evil men” (are we not taught to call 
ourselves miserable sinners ?), but there are none so 
evil that they may not -be saved by obedience to 
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the teachings of the “true faith” or shkd-kz. The 
phrase therefore, properly considered, is the glory, 
and not the shame, of the, Shinshu.’. It means that 
the Shinshu has come to preach a Gospel to the 
outcast, the criminal, the evil liver. It has come to 
‘call ‘sinners to repentance.” And this, we may 
motice, is an honour which it shares with’ the 
‘Christian Gospel.*’ | . 





* The phrase /ise/sw/drai is es:ecially interesting for the 
light it throws on the historical connection between the Shinshu 
cand Manichaeism, See Appendix If. 
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CHAPTER XIX. 


The Care of the Dead. 
(A Shinshu Funeral.) 


In the older Jodo Sect, there is a pretty custom 
connected with the death of a believer. A picture 
of Amida is hung on the wall near the head of the 
sick bed, and a silken or other cord, fastened at. 
the one end: to the picture, is fastened at the other 
to the wrist of the dying man. It is a vivid re- 
presentation of a celebrated chapter in the Hokekyo, 
in which the glorified S’akyamuni, whom the 
Amidaist sects identify with Amida, is represented as. 
throwing a rope (the merits of His Great Vow) into 
the midst of a burning house (this transitory life), in 
order that its frail and erring occupants may lay 
hold of it by faith, and be thus drawn out of the 
midst of the conflagration to the safe refuge of the 
Garden outside. The ceremony is, therefore, a 
symbolic expression of the belief of the Jodo 
disciples, that it is this salvation that is put into 
operation at the moment of the believer’s death. 

In the Shinshu, the ceremony would be meaning- 
less, for it is the firm conviction of the disciple of 
Shinran that the Rope of Salvation was thrown to 
him long ago, that he seized it at the moment when 
he fixed his faith on Amida, and that the only thing 
that remains for the dying man to do is to await death 
with thankfulness, and a with sure and certain hope. 

Perhaps the best way to set forth the beliefs and 
practices of the Shinshu with regard to the solemn 
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question of death will be to describe an actual 
Shinshu funeral. Such a description has been 
furnished me by my friend, Mr. K, Tachibana, him- 
self a priest of the Soto Sect. Itis taken from an 
account which appeared in the Magazine called 
Fiuzoku Gappo at the time of the obsequies of Kosho, 
21st Abbot of the Eastern Hongwanji, at Kyoto, 
who died on the 15th January 1894. 

Three days after death, on the morning of the 
18th, the corpse, arrayed in ecclesiastical vestments 
of a goko* colour, was placed in a sitting posture on 
a Kyokuroku, or camp-chair, in one of the official 
rooms of his private residence. Devout laymen 
were constantly in attendance, and at intervals, as 
groups of mourners passed through to pay their 
last respects to the deceased prelate, the light curtain 
of split bamboo was silently raised, so that they 
might gaze freely upon the dead, the face, however, 
being veiled so that only the eyes were visible. 

On the evening of the following day the corpse 
was washed (for the second time),{ put into a 
coffin, and removed to the Head Temple, where a 
special mortuary chapel had been fitted up, with a 
picture of Amida hanging in a conspicuous place 
behind the coffin. Here it was kept for ten days, 
constantly attended by priests in minor orders, who 
silently burned’ incense before it every ten minutes, 
and watched by relatives and friends, by the ladies of 





* Go is the honorific, Ad (#) is incense.—“ Incense 
colour” is a sort of grey, smoky, colour. 

¢ It is universal in the funerals of clerics, thus to expose 
the corpse in a sitting posture. This is not done for laymen. 

t{ The first washing of the corpse (for laymen, the only 
one) took place a few hours after death. z 
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the late Abbot’s household, and by representatives 
of Imperial personages, etc. 

On the evening of the 20th, after a short cere- 
mony, the corpse was removed from the mortuary 
chapel to the great Halls of the Temple, first to the 
Daishids, or Hall Sacred to Shinran, and then to the 
Amidado, or Hall of Amida, where it was exposed 
to the inspection: of the Faithful in general, being 
visited by thousands of pilgrims from every part of 
the country, who fad flocked to Kyoto for the 
occasion. 

It was then or to a place called Uchino, 
for the funeral service proper. Uchino was in former 
times the place of cremation, but the growth of the 
city’ has made it an undesirable spot for that purpose. 
The cremation therefore took place elsewhere. 

‘The ‘service at Uchino, which began as soon 
as ‘the whole congregation had’ taken ‘their places, 
(only near relatives, priests’ of ‘high rank, and 
the representatives of ‘Imperial Princes and the 
Nobility being anaeed), was a comparatively 
simple one. Sees = 

It began’ with the solemn Fourfold Invitation. 
“With reverence we invite the Buddhas of the Ten’ 
Directions (i, e. all the Buddhas) to come down 
upon the Sacred Altar. There is joy in the scatter- 
ing of Flowers.” 

“With reverence we invite the Nyorai Slakya- 
muni to come down on this Sacred Altar. There is 
joy in the Scattering of Flowers.” 

~ “ With reverence we invite the’ Nyorai Amitabha 
to,.come down on this Sacred Altar. There is joy” 
in the Scattering of Flowers.” - a a es 
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_ * With reverence we invite Kwannon and Seishi, 

andthe other holy Bodhisattvas, to come down on 
this Sacred Altar. There is joy in the Scattering of 
Flowers.” 

It will be seen that there is in this Fourfold 
Invocation a pretty exact picture of the theological 
position of Shinshuism. It begins with a sort of 
polytheism. There have been “lords many and 
gods many ”’—there are Buddhas in all the Ten 
Quarters of the Universe, through whom the Saving 
Way has been made known since ages of 
immeasurable remoteness. (The names of some 
amongst them are to be found in the Sukhavati 
Vyithas and other Siitras revered by the Sect.) 
Amongst all these Buddhas one has been pre- 
eminent, the only one for whom a claim to historicity 
has been set up, the Buddha. S’akyamuni. S’akya- 
muni, according to the Shinshu, not only teaches 
the same broad way of salvation as did the rest, but 
he goes a step further, and bears witness to another 
Buddha—the Eternal Fount and Source of all 
Buddhaship—the Buddha Amitabha. And Amita- 
bha is invoked in His threefold aspect, in the glory 
of his past, the glory which is His inthe Dharmakaya, 
in the glory of His humiliation—the glory which He 
had when He became inan, in the glory of His present, 
when, as Namt-Amida-Butsu, He sits as king of 
Paradise. And the Bodhisattvas, the ministers of 
Amida, are invoked, beginning with Kwannon and 
Seishi, and ending with the humblest of those in 
whom has dwelt the spirit of Amida. It is impossible, 
perhaps, to compress the Shinshu Faith into a shorter 
compass than this. 
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After this followed the chanting of the Shdshkinge 
which, as the reader is aware, gives the history of the 
transmission of the sect, the chanting of the 
Nembutsu-wasan, or hymn in praise of Amida, which 
summarizes the belief of the sect, and especially its 
belief in the efficacy of faith in Amida at the supreme 
moment of death, and finally, after. many repetitions 
of the Nembutsu formula, the 44d, or prayer of 
transference. 


Gwannishi kudoku Byido se tssai 
Dohotsu bodaishin Ojoanrakukoku 


“Let us pray that the merits (acquired by this 
our service) may be distributed equally among all 
Sentient Beings, that they may all alike conceive in 
themselves the desire for Bodhi, and may ascend and 
be reborn in the Land of Peace and Comfort.” ; 

With those Words ended the service in the 
Uchino ground. It is a distinguishing feature of the 
Shinshu funeral rites that they contain no izdd, or 
‘guiding words’ addressed to the deceased, to instruct 
him, in case he should be ignorant, how to behave 
himself, what to believe, and what to practice, in 
order to secure a safe passage through the realms of 
darkness. The firm belief of the Shinshuist that 
Amida has got sure hold of him, and that He will 
guide him safely to the mansion that He has prepared, 
makes the zzdd a needless and meaningless form of 
words, 

There was, however, one piece of ritual, in the 
funeral I am describing, peculiar to such rites when 
celebrated at Uchino,—a symbolical cremation, the 
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burning of a bundle of straw in memory of the fact 
that Uchino had once been a crematory. When 
this was done, the coffin was removed to the crema- 
tory at Kwazan-in, accompanied by the strains of 
the Skashinge, and the smoke of incense, 

None but the successor of the deceased Abbot, a 
few near relatives, and ancient retainers, were admit- 
ted to the crematorium, and the fire was kindled by 
the new Abbot himself, Presently the smoke was 
seen issuing from the building. 

Jhayati! Jhapeti! “He burns and causes to 
burn.” The words used in this phrase are interest- 
ing, as giving Pali forms instead of Sanskrit, thus 
pointing to a Buddhism of Magadhan origin, by the 
side of that which came via Central Asia and China.* 
After the cremation, the ashes were carried back to 
Uchino, secretly and under guard, a custom observed 
in the Shinshu ever since the fifteenth century, when, 
on the death of Rennyo Shonin, the jealous Tendai 
monks attempted to waylay the procession that was 
carrying back the hallowed bones, and to scatter the 
precious relics to the winds. 

The next morning, with incense, Shoshinge, and 
Nembutsu, the ashes were again removed from 
Uchino to the Chiindo Hall of the Hongwanji, where 
they remained beneath an Altar until the 49th day 
after death, when they were finally placed in their 
permanent resting place. The 4gth day is, in 





* Jhayati, Jhapeti are not words peculiar to Shinshu. 
‘Lhey are used in allsects. Of Pali words surviving in Japan 
we may instance dadi a cremation. Some words survive in two 
forms: e. g. dike. which is Pali, dshu which is the Sanskrit 
bhikshu, “a monk.” Also abidon=sthe Pali. abhidamma, and 
abidatsuma==Skt abhidharma. 
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Buddhist belief, a very. critical day in the history of 
the soul after death.* On that day its future destiny 
is decided, and it goes from the intermediate state 
into its proper place in the world to come. A 
Buddhist, who was much interested in Christianity,. 
once pointed out to me the similarity between his. 
beliefs, and the period recorded to have elapsed 
between Easter and Pentecost. “It was on the 
fortieth day after death,” he said, “that Christ. 
ascended into the Heavens, but it cannot have been. 
till the forty-ninth that He definitely took his seat at. 
the ‘right hand’ of His Father. And the very next 
day after He had come into His Kingdom He sent. 
down the Holy Spirit!” 


* 
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CHAPTER XX. 


The Care of the. Dead. 
(ii) Days of Mourning &c. 
(§§. 91—95). 


There are certain festivals in Japanese Buddhism 
connected with the dead in general. ay 

I. -Higan. Periods of seven days at the 
spring and autumn Equinoxes, devoted to special 
worship in connection with the departed. The word 
Higan means the “‘ opposite shore.” At the Equinox 
the sun, as it were, crosses from one shore to the 
other, The “ opposite shore” is a natural figure of 
death, and the Buddhist, like the Christian, would 
say that 


“ Part of the host have crossed the flood, 
And part are crossing now.” 


In other sects, prayers are made at these seasons 
for the souls of the departed, and offerings presented 
for their repose. ‘The Shinshuist observes the same 
ceremonial, but he calls his Higan devotions a sam- 
butsu-e, or meeting for the praise of Buddha ; for he 
cannot be sorry for those that are in the good keep- 
ing of Amida, nor pray for the repose of. those 
whose eternal happiness he believes to be secured 
for ever. ; 

Il. Urvabon or the Bon Festival is the All 
Souls’ Day of Japan, coming in the middle of the 
seventh month. At the Bon Festival it is believed 
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that the spirits of the dead return to the homes ot 
their earthly life, and lamps are lighted to show 
them on their way, food prepared for their refresh- 
ment, and evergreen sheds for them to restin. O 
Bon is the harvest time of the country priest, who 
looks to its rewards and emoluments far more keenly 
than any Christian parson looks to his Easter offer- 
ings ; but the return of the spirits of the departed is 
not always a subject of joyful contemplation to the 
layman of indifferent holiness. There is a terror of 
‘ spooks’ in all countries, and revenants are not al- 
ways welcomed. I have known country people 
positively refuse, at Bon-time, to open their doors to 
speak to belated travellers who were asking for 
direction. How were they to know that the voices 
outside the door did not come from spirits of undesir- 
able and unwelcome relatives, who had gone over 
to the majority and were now visiting their ancient 
homes ? 

But the Shinshuist does not allow himself to dwell 
on the gloomy side of things. His Urabou is called 
Kwankie, ‘feast of rejoicing’; for, again, there is no 
need for him to be anxious as to the frame of mind 
in which his dear ones will return to visit their 
ancestral homes. //zs dear ones are safe in Paradise, 
sitting on lotus leaves, and listening to the sermons 
of Father Amida. 

‘ JU. Attai shidd, a term used in other sects for 
the masses said at stated intervals for the souls of 
the dead long since departed, is changed in the 
Shinshu to sosex shaon, gratitude for the deceased 
ancestors. It is with the Shinshu almost as it is 
with the English Churchman when he “blesses 


- 
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God’s Holy Name for all His servants departed this 
life in God’s faith and fear.” There is no public 
prayer, but there is grateful commenoration.. | 

The same principle holds good in the case of 
the particular dead, as in that of the dead in general. 

IV. The 4c7ztsu and saijitsu, anniversaries, and 
memorial days, for parents, wife, or children, are 
changed from days of prayer and intercession to 
days of praise and thanksgiving, and if the Shin- 
shuist celebrates these days with the same dignity 
and pomp that is observed in other bodies, his 
motives are not the same. He has no intention to 
benefit the dead by what he does: he looks to the 
benefit to the worshipper himself, to the good the 
service will do to the non-believer (§ 92), That the 
souls of the dead may be benefited by, these services 
is not denied. Only, the main object is to benefit the 
living rather than the dead (§ 93), and the benefit 
to the dead seems to be connected more especially 
with those forty nine days before mentioned during 
which the soul lingers in the intermediate state (chw- 
u) before entering definitely into its proper sphere, 
be it good or bad (§ 94). ; 

All these things the Shinshu observes, and yet in 
every one of them it has modified the accepted 
Buddhist tradition in favour of one which is essent- 
ially its own. The same may be said of the indo 
ceremony to which I have already alluded, and to 
the practice of giving a homy) or kaimyo (posthumous 
names) to the deceased. The former is considered 
by the Shinshu as being given to the soul after 
death by Amida himself, who comes and takes it 
by the hand to Paradise: the latter is given by 
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‘the priests atthe time of the funeral ceremonies, as 
a. sign, like the symbolical head-shaving of a 
deceased layman, that the departed So-and-So, has 
‘now definitely entered into religion (é6upf0), and 
left the ranks of the laity. There is a striking 
‘resemblance here to’ the New Name. which,. in the 
Apocalypse; is said to re given to him that is 
sath 
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CHAPTER XXI. : 
Morning and Evening Prayers.. ~ 


There are in Shinshuism two kinds: 6f places of 
worship, 72-72 and sazke, The first is a large temple 
served by numerous priests, and exhibiting as it were. 
a model of continuous worship for the sect. “The 
second is the house in which a priest and. his family‘ 
dwell, together with a small semi-private chapel” 
attached to it. To take an example: from Tokyo :: 
we have here two Hongwanji Temples (7-7), the : 
one at Asakusa, the other at Tsukiji: ‘These two: 
big Temples are served by a large ’:number ‘of: 
resident clergy, who take their turns in the mini- 
stration, and live in a sort of ‘ cathedral close’ near 
by the large Temple. Each of these houses has its 
own private sanctuary, which it is the occupant’s duty 
to serve, whenever his duty does not call him to take 
his turn at the 7z-zz. These Canons’ residences are 
zaike, so are also many (or most) of the Shinshu 
parsonages which are to be found scattered about 
the country. 

The worship of a 7i-in is necessarily varied and 
elaborate, approximating more or less to what we 
might call a cathedral pattern. There is, however, a 
simple form of morning and evening prayer which 
is common to both ji-n and zaize. It consists of a 
recitation of the Shdshkinge, together with six (some- 
times only three) verses of a wasan hymn, and a 
certain number of Nembutsu ejaculations interspersed 
between each verse. To these may be added other 
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hymns in honour of the Buddha, as also the 
reading of the Amida-Sutras and of Rennyo Shonin’s 
Ofumi. It would be impossible to tabulate these 
daily services of which theré are many minor local 
variations. 

The Shinshu Hyakuwa mentions only the 
morning and evening service. in temples and par- 
sonages. But there are (and, in the days of faith 
now gone; there were many more) laymen’s houses 
in which the Shoshinge and Wdasan hymns are re- 
peated morning and evening. This is very much 
more the case in the country, where life goes slowly 
and unevéntfully along, than in the busy towns, and 
in the centres of the now fully awakened intellectual 
life of the country. 
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CHaprer XXIL. 


Fasts and Festivats. ‘e 
(§ 97) 


The following fasts and festivals are observed 
in the Shinshu Sect. 


Jan. 1— 3 New Year’s Celebrations. 
25 Commemoration of Honen Shonin. 
March . The Vernal Equinox (one week). 
April t Birthday of Shinran Shonin. 
May 1—r1o Commemoration Zenchishth1. 
July 14—16 The Bon Festival. 
September Autumnal Equinox (one week). 
Nov. 21—28 Preaching Services in Commemoration. 
of Shinran Shonin. 


The various *meinichi (commemorations) of 
Shotoku Taishi, of the seven Patriarchs, and of the 
patron zenchishikt of the Central Temple of each 
one of the various subsects. 

The meinichi of other zenchishiki. In this re- 
spect the Calendar is continually changing, for as. 
the years go by, and new zenchishiki are added to 
the roll of the Saints, some of the old ones are 
dropped out, or their festivals amalgamated with 
those of others. In this way thanksgivings are con- 
tinually being offered for the lives of recent saints, 
while care is taken that the roll of saints actually men- 
tioned by name shall not become wearisomely long. 
Orthodox, Catholic, Protestant, we may all learn 
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something from this sensible practice. Nichiren 
(Seigoroku p. 191) accuses Honen and Zendo of con- 
spiring to drive S’akyamuni out of the Buddhist 
Church by, turning. his“ festivals. in the 4th and 
I2 months into festivals of. Yakushi and of Namu- 
Amida Butsu, the glorified and triumphant Amida. 
This is still the case: the Birthday of S’akyamuni, 
which often falls during our Easter festivities, though 
very devoutly kept by other Jodo Sects, is not 
kept officially by the Shinshu. No more are the 


Festivals in honour of S’akyamuni’s Enlightenment 
co 


and His Nirvana. . Yakushi, the “ master of medi- 


cines,’ who- healed sickness, and. had twelve 


Apostles, is not. mentioned in Shinshu Theology.* 





% 


retains the old lunar reckoning, Thus the commemoration of 
Shinran Shonin falls in oné case in our November, in the other, 
in our January. Next year (1911) will be the 650th anniversary 
ef Shinran, and the 7ooth of that of Honen’s death, 


* While the Eestern Hongwanji has adopted the new caten— 
dar in its table of Fasts and Festivals, the Western: Hongwanji’ 
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CHAPTER XXIII. 


Fasting. 
(Shojin ¥8 28) 
~ (§ 98) 


The word shdjin, though generally limited to 
fasting from meat, really has a much wider signifi- 
cation. It implies the purification of the soul from 
every impurity that may prove an obstacle in its 
path into the presence of the Unseen Deity. 

The devout Shinshuist is taught, not merely to 
abstain at the proper seasons from meat, but to 
extend the scope of his fast by abstaining from fish, 
from wine, from tobacco, from pungent herbs, from 
all occasions that minister to sin. Shinshuism does 
not however fall into the Manichean error of con- 
sidering these things bad in themselves. It merely 
rejects them, whenever, and so far as, they become 
ministers of temptation. 

And if, human nature being what it is, the 
Shinshuist does not always rise to the high ideal 
thus set before him, we will not throw stones. 
We will think of our own shortcomings, and by 
our example help the Shinshuist to keep his own 
law better. 
~ In § 99 we are warned that we cannot be saved 
by the observance of any ceremony. Ceremonies are 
to be observed, wé are told, for the purpose of keeping 
our faith alive and warm, an effect which they un- 
doubtedly produce if properly carried out. They 
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are also valuable indices whereby we may know the 
state and progress of a man’s faith. For, says our 
author, when we see a zatke, which is trim and nice- 
ly kept, with signs of prosperity, if not of wealth, we 
may conclude with justice that the “ parsonage 
people” are industrious and diligent. Similarly, 
when we find a zazke in which the duties of the 
Faith are laid aside, or perfunctorily performed, we 
may safely conclude that the religion of that family 
is at a low ebb. 
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CHaAprer XXIV. 


Conclusion. 
(§ 100) 


In the last paragraph of Shinshu Hyakuwa its 
author asks why it is that, in spite of the great and 
attractive mercies of Amida, Faith should be so 
rare and so feeble in this land of Japan. 


He finds the answer, partly, in the material 
tendencies of the present day, and in the fact that 
the struggle for existence is now so severe that 
men find less and less time to spare for purposes of 
religion. The answer is a true one as far as it goes. 
There is a great deal of materialism in the world, 
and undoubtedly the love of many, as well as their 
faith, has waxed cold. But a busy man is not of 
necessity a materialist, and a Faith which can be 
focussed as it were, in a burning-glass, would seem 
to be just the faith for the busy merchant. 


Another partial answer he finds in the com- 
parative absence of good karma in the present day. 
There has been much evil in the past, hence, in the 
present, there are but few whose karma fits them to 
hear and receive the Gospel of Amida. Shinshuism 
is not the only form of Faith which is suffering from 
an evil karma in the present produced by sloth and 
indifference (to say the least of it) in the past. In 
the case of the Shinshu, I would also suggest that 
that unfortunate paragraph about wso and Rakehtki 
must have something to do with the low “estate 
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in the present, and may have more to do, if leit 
uncorrected, with Shinshu decadence in the future. 

There are three things, says the author, that 
even a Buddha cannot: do.. 

When once the first step of a firm resolve to 
obtain Salvation has been taken, he cannot stop 
or change the process of Salvation which has thus 
begun. That is one ‘thing that limits his power : he 
cannot run counter to himself. ’ 

Nor can he save a man. against his will. “He 
may plant the seed in’ the ‘soil, but if the “man 


neglect to’wwater and — it, the: seed will gis 


duce nothing. ° 
And he cannot dacbinise the’ world of. Seiitient 


Beings.’ For, supposing all men now living to be’ 


saved, and to come no more into this world of con- 
demnation, fruitful Nature would’ still teem with 
fresh generations springing out of her exhaustless 
womb. The world will ge have init a major ity 
of unsaved persons.* 

We have, therefore, says our author, ‘nothing’ to 


do but to wait for the swinging of the pendulum: 


which shall once more make religion a matter of 


prime “interest in Japan, at the Sabine: moment so 
frankly materialistic. 


- In. the mean time, it will be a distinct gain if it 


should come to be realized that East and West: have. 
more in Common than a few years:ago we of Europe’ 


éver dreamed of, veven in. our wildest momentos £, 





otk ‘The three Fishes that are impossible are this meats be 


s Te ‘Ketsuj6go wo tenzuru koto atawadzu. 
* Mu-en'no shtjé wo dosuru koto atawadzu. 


2 
2°30" Shijdkai wo tsukusu koto atawadzit, 
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will be a real strength to humanity and to the feeling 
of brotherhood amongst men, when we can say that, 
though the terms in which our Faith is expressed 
are different, and though the courses of our spiritual 
training have hitherto lain far apart from one 
another, yet, underlying it.all, there has been an 
almost identical Faith in the One Father and the 
‘One Saviour, and that the Law (of Buddha) is the 
School-master which is leading Japan and China to 
Christ.*° we OX 





* T leave to the App:ndix the discussion of what I may 
call the sources of Shinshu Theology. 
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APPENDIX I. 
KOMYO/I (# tA 3). 


In the year 614 A.D. a boy was born in China. 
By what precise name his parents first knew him 
I do not know. Judging from the analogy of other 
men similarly situated, he had many names at 
different periods of his life. The name by which 
he was last known was Zendo (## 38), but that was 
almost certainly not the name of his childhood. His 
family name was Shu (4) and he was born in the 
district of Shishi (7py J). 

_ When he was born the Sui* dynasty was tottering 
to its fall, and had in fact only four years more of 
life. Already, we may believe, was the Duke of 
Tang, on the éxtreme north-west boundaries of the 
Empire, conspiring with Turkish and other chieftains, 
and meditating that great coup d’état, which put his 





* The Suz dynasty ruled in China from 589-619. A. D. 
They came to power at the close of a long period of division, 
the Empire having been previously divided into many small 
Kingdoms, with Chinese rulers south of the Yangtse, and Tartar 
or Turkish chieftains in the northern districts, Such were the 
Wei (‘Tartars), the Hsia (Hun), the Northern Yen (Tartar), the 
Western Liang (Turkish), and the Western Tsin (Tibetan), These 
smaller Kingdoms are of great importance in the History of 
Buddhism, for it was in them rather than in China proper that 
Buddhism flourished before the Tang period. The Sui family 
had but two Sovereigns, Wenti (§89-600), who united China and 
carried the Chinese name far among the ‘lurks in the N. and East, 
and Yangti (605-617), a man of violent temper, prone to 
debauchery and extravagance, who brought the Empire to the 
verge of ruin. Ile was overthrown by Li-yiian of the Tang 
family, who ascended the throne in A. D, 618, as Kaotsu. 
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master at his mercy, and seated himself firmly on 
the Celestial Throne, as the founder of a Dynasty, 
the most magnificent China had ever yet seen, and 
which was to continue for well-nigh three centuries.” 
The miseries of the people, heavily burdened and har- 
rassed to support the luxurious and ostentatious €x- 
travagance of the Sui monarchs, tended to encourage 
his hopes, and with the practised eye of the statesman 
he could see that it only needed a strong man at the 
helm to make China a world-power with very widely 
extending influence. For the inland states on the 
Western frontiers were already looking to China 
for aid against the terror of the Arab, shortly to 
be kindled to victory by the enthusiasm of the 
new faith inspired by Mahomet, and only a few 
years were destined to elapse before Persia, at 
war with Constantinople, and overrun by the Arabs, 
should come to China in the vain hopes of an 
alliance against the new foe.t To give another 





% Jt will be well to remember that under the earlier Tang 
Emperors, Chinese Viceroyalties extended.as far as the frontiers 
of the Persian Empire, and that even monarchs like Siladitya 
Harsha of Kanauj acknowledged Chinese influence. It must also 
be remembered that Kaotsu suppressed Buddhist monasteries, 
sending 100,000 bonzes and nuns about their business, being 
stimulated thereto by petitions from Chinese literati. 
Buddhism had many enemies: e.g in India, where Harsha’s 
predecessor had likewise (in 601) dissolved the Budddhist 
monasteries, aud even uprooted the famous Bodhi-tree. V. A. 
Smith, Early History of India. 

f It will be well to-keep afew dates in mind. The first 
Persian Temple (whether Zoroastrian or Manichaea 1 is not quite 
clear) was erected at Singanfu, in 621, three years after iCaotsu’s 
accession. ‘The Persian Empire, under Chosroes, 11, was at the 
time at war with Rome (or rather Constantinople), a Persian 
army was on the Bosphorus. This war was.a great strain on 
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note of time, Shotoku Taishi,* the greatest of 
Japan’s early statesmen, and as great in the religious 
world as he was in the political, was already busy 
with his celebrated reforms. The Constitution of 
the 17 Articles had already been in force some ten 
years when Zendo was born, the ruler of Japan had 
already given offence to the vainglorious Sovereign 
of the Sui by the letter in which the ‘ Eastern 
Emperor.” sent his greeting, as an equal in rank, 
to his brother the ‘‘ Emperor of the West,” and 
Korea, which had already done so much for Japan 
in the way of religious and civilizing influences, was 
giving Japanese statesmen a good deal of political 
anxiety. 


the Persian dominions, and there were other causes for anxiety 
Mahomet, born 570, had announced himself as a prophet in 
610, and the Hegira, from which all Mahometans date their 
years, took place in 622, Siladitya Harsha, whose Indian Empire 
extended over the whole basin of the Ganges, and who began as a 
warlike monarch, came to the throne A. D. 606. IJe, too, received 
an Embassy from the Persians, which he housed in a Monastery 
near Multan, aud massacred after entertaining them liberally. 
This must have been before his conversion to Buddhism which 
seems to have-been about 645. (V. A. Smith, Early History of 
India). The Persians were evidently looking everywhere for 
helpful allies. 


* Shotoku ‘aishi’s political activity may be said to have 
begun with the battle of Shikisen in 587, when the Shinto 
supporters were crushed. He became Crown Prince in 593, 
proclaimed Buddhism: in 595, promulgated his Constitution of 
17 Articles in 604, sent his celebrated letter to the « Emperor 
of the West” (Yangti of Sui) in 6c9, and died in 621. With him 
may be said to end the Korean period of Japanese Buddhism. 


t Korea, divided into several small states, was fluctuating 
in allegiance between China and Japan. Yangti of Sui sent an 
expedition to Korea‘(A.D. 615), aud Shotoku was much con- 
cerned to preserve Japanese influence in the peninsula. ~ 
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In matters of religion, Confucianists and Taoists 
were apparently going on much as usual ; but the 
Buddhist world, distracted partly by the immense 
volume and bulk of its own religious books, and 
partly by the multiplicity of the new ideas which 
the growing commercial activity of the people was 
importing from foreign countries, was in a state of 
apparently fermenting chaos.* | Bodhidharma’s 
attempts at reform (a.p. 520){ were already a 
century old and his way had already lost some 
of its prestige: new sects,{ e.g. the Sanron, Jojitsu, 





* With a few exception:, the early books translated by the 
Buddhist missionaries of the Han period (ended A.D. 220) and of 
the era of confusion which followed, were so badly done as to 
be practically unintelligible. Kumarajiva, a native of Kushe, 
with apparently both Chinese and Indian blood in his veins, 
arrived at Changan in A. D. 406, and inaugurated a new era of 
translation. Amongst the books of which he provided fresh 
translations were the Sukhavati Vythas and the Iokekyo. 
Kum. therefore marks a new period in the history of the Chinese 
Buddhism. 


+ Not even with Kumarajiva’s efforts could Buddhism in 
China be broight into a satisfactory condition. Bodhid- 
harma’s efforts were devoted to introducing a form of Buddhism 
which should not depend upon books, but teach men by con- 
templation to get straight to the lleart of Buddha. 


{ Hiouen Thsang, born A. D. 602, enters the Order 622, 
about the time of Kaoteu’s edict against the monasteries: unable 
to satisfy his mind, starts for India 629, meets Silabhadra in 
India, and enters the Nalanda monastery in 633, returns to 
China 645, ‘The Emperor Teitsung writes a preface for his 
translation in 648. lliouen Thsang is regarded as the founder 
of the Hosso sect, and it shows how close was the connection 
beween Japan and China that the same sect appears in Japan 
653, having been brought over by Dosho, a student under Hiouen 
Thsang. It is noteworthy that H. T. did not bring Amidaism 
of the Zendo type back from India. Perhaps he did not find it 
there. 
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and Tendai, were already in process of formation, 
if not actually formed, and Hiouea Thsang had: 
already (a.p. 611) entered the order of monks, and’ 
was now preparing for the celebrated journey to 
India for the purpose of studying at first hand the 
doctrines of his faith. 

Some reform was certainly needed. In the year 
618, the Duke of Tang deposed his master, and 
took his seat on the Imperial throne as Kaotsu, the 
Founder of the Tang dynasty. One of the most 
striking incidents of his reign was the presentation 
of a petition to the throne against Buddhism. It 
was presented by leading men among the Literati 
and Confucianists, and was strongly worded.* 
Kaotsu accepted the petition and acted upon it. 
He ordered a general dissolution and suppression 
of Buddhist monasteries and sent 100,000 monks 
and nuns back into lay life. It was probably a 
necessary measure. The monks were very numerous 
and very powerful, and they claimed exception from 
State control. Abuses of many kinds are apt to 
spring up in institutions the members of which claim 
not to be placed on the same footing with ordinary 
citizens. 

Zendo entered the Buddhist order at a very early 
age. I cannot find whether it was before or after 
the suppression of the Monasteries by Kaotsu; but it - 
was most probably before that event, and his teacher 
was a certain Shosho (AH Mf) of Misshu (3 fy), a 
prominent person in the then newly-formed Sanron 
sect. This sect, which is also called the Jchz-dat- 
kydshu, or “Sect of the Teachings of Buddha’s 


* Kaeuffer Geschichte Ostasiens, vol ii, p 659. 
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whole life,’ made it a feature of its teachings that 
it professed to accept every one of the many 
thousand volumes of the Mahayana Canon, as of 
equal authority, without assigning to any single 
one a pre-eminent place among its compeers. It 
aimed at the most complete and glorious com-, 
prehensiveness (a comprehensiveness which, I fear, 
can only be attained by the sacrifice of the critical 
faculty). Zendd’s Buddhist biographer* adds that 
he also studied the Vinaya discipline (a fact which 
may be taken as showing traces of a somewhat 
practical turn of mind), and notices further that, 
during these student days, he was continually 
restless, that he sighed for greater definiteness, and 
expressed a longing for that simpler doctrine of 
Salvation by Faith in Amida, which has always had 
its exponents in China as well as in-Japan © 

At last, weary of the confusion, he went into the 
Library, prayed for guidance, closed his eyes, and 
put out his hand for the book which was to simplify 
his Creed, The same story is told of others in 
‘Chinese Buddhism: in Zend6’s case, his hand fell 
upon the volume of the Kwangyo (the Amitayur- 
dhyani Sutra),t which relates’ how Sakyamuni 





* Tada, Shdshingekowa, p. 347- 

{ The Kwangy6, which is the second longest of the three 
Jodo books, was not translated into Chinese until A. D. 424, its 
transiator being Kalayasas a contemporary of Kumarajiva. 
The Larger Sukhavati Vytha was translated as early as A. D. 
147, by Anshikao and also by one of his companions, there being 
two later translations, one in 2 2 by Sanghavarman, and one of 
the Smaller Sukh. Vy. by Kumarajiva about 420. This would seem 
to point to the fact that Eon’s teaching must have been based 
entirely on the earlier translations of the Larger Sukhavati 
Vyiiha. Also, if Takakusu’s date for Vasubandhu is correct 
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comforted Queen Vaidehi in her distress by remind- 
ing her of the mercies of Amitabha, “who is ever 
near thee.” Zendd read and received comfort; but 
he could not understand all he read, and where he 
was there was none to explain it. 

But he heard that, south of the Yangtze, at 
Rozan (j# jj), there were traditions and books 
which might explain what he wanted. It was here 
that Eon (#¥ #%), who died a.p, 416, had worked 
for thirty years, and had founded, in connection 
with a body of friends known as the “ eighteen 
sages of Rozan,”’ a guild known as the White 
Lotus Society, which was the first association of 
Buddhist monks and laymen for the joint adoration 
of Amida Butsu. Zendo learned all that he could 
at Rozan, and then recommenced his travels, 
consulting as many religious teachers as he found 
likely to be able to give him helpful advice and 





(A. D. 440), Eon cannot have used any of his books either- 
Eon’s spiritual father was Doan (d, 390), a native of Ch’angshan 
in Chekiang, who moved to ]oyo (3€ BB) where he was besieged 
and taken prisoner by a King named Fu Ken (#f 8) who ruled 
over one of the Central Asian principalities. During Déan’s life 
time, the Tsin Emperor Hiao-wu--ti was converted to 
Buddhism, chiefly owing to Tangut influences. Déan professed 
to have the aid of Pindola (Jap. Birdzuru), and was devoted to 
all the Buddhas, though perhaps especially to Amida, as, may 
be inferred from his nickname J@‘en no Doan. Eon, who 
followed him, seems to have been entirely devoted to Amida, 
as was.also the Society which he founded and which, there is 
some reason to. suppose, was Manichaean. In the life-time cf 
Eon and Doan, began the streams of Chinese pilgrims to India, 
Fahian being the first. It is noteworthy that none of these 
pilgrims seem to have brought back anything definite about 
Amida from India. ‘This is especially noticeable in the case of 
Hiouen Thsaug, and it seems to point to the Central Asian 
origin of the Amida cult. 
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counsel. What he learned from these teachers 
induced him to adopt a rule of life, known as 
han shu sammai (fe ft = UR), which reads almost 
like the stern rule of some Christian ascetic, 
still more so, perhaps, of that of some Manichean 
fanatic. Mi tsune ni butsu wo raishi, kuchi tsune nt 
butsu wo tonae, kokoro tsune nt butsu wo omnou. 
“His body ceaselessly engaged in the worship of 
Buddha, his mouth ceaselessly engaged in the recital 
of Buddha’s praises, his heart ceaselessly meditating 
Buddha.” With this in mind he retired to the 
Temple of Goshinji JA S$) in Shunnan, where, 
amidst beautiful mountain scenery, and in the solitude 
of retirement, he “beat out his music.” It is quite 
evident that this retirement, which lasted for some 
-years, was of great value in the formation of his 
religious ideas. The name of the temple signifies, 
not inaptly, the “Temple for the Instruction of 
Truth.” -He remained here until his. 29th year, 
returning to Singanfu in the year A.D. 643." 





% It is said of Eon that he was so strict in his observance 
of Buddhist discipline that when, on his deathbed, he was 
ordered to fake honey, he first set his pupils to find out whether 
the Buddhist rule permitted it. While they were still examin- 
ing, he died. Once he broke his rule of retirement by mistake, 
being so engrossed in conversation that he inadvertently went 
outside the bounds of his hermitage. This is a favourite theme for 
artists. It is interesting to remember that the Goths and 
other barbarians from Central Asia were at this time (circ. A.D. 
375) invading the Roman Empire. ‘There is a passage in the 
Byzantine historian Eunapius (Hist. p. 83) which represents them 
as bringing their Buddhist clergy with them and introducing 
them to the Roman authorities, because they had noticed that 
the Romans laid much stress on religion, and they wanted to 
show that they, too, had a religion of which they need not be 
ashamed. It is barely possible that these clergy may have been 
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His stay however, was for a short time only. 
Ever since his first conversion to Amidaism in the 
library, he had evidently been searching for any 
traces he could find of Amida followers in China. 
He had been to Rozan to examine Eon’s literary 
remains and to get into touch with the White Lotus 
Societp. We may presume that the Goshinji to 
which he retired was a place at which he would find 
persons in sympathy with his religious sentiments. 
Now he heard that Doshaku (j4 #4), the monk who 
is reckoned as Zenddé’s predecessor in the list of 
Shinshu patriarchs, was teaching in the district of 
Shiny (fF §%, Chinyang in Kiangsi) and he set off 
at once to visit the aged man. 

Doshaku, who is reckoned by the Jodo Buddhist 
as the fourth patriarch of the Amida Doctrines, and 
therefore as Zend6d’s immediate predecessor, was 
born in Heisht: (#4: fj) in the year A.D. 553, and 
died in 63¢. He had experienced the persecution 
which the Buddhists had undergone during the 
reign of Wu-ti of the Chow (i) Dynasty* and he 
was one of the few brave ones who remained faithful 
in spite of the violence of the storm. His prede- 
cessor, the third patriarch, Donran,} had taught 





Arians: ‘but the Goths were not conyerted to Christianity by 
Ulphilas before A. D. 350, and it would scarcely be conceivable 
that twenty five years later the Arian clergy should be 
described as one of the “ancestral” institutions of the Goths, 
It is from about the middle of the 4th century that the Kardan 
or grades of ministry, with ordinations, are said by Japanese 
writers to begin. 

* The Chow (cire. 5€0) were a northern Kingdom, a rival, 
of the Wed, whose territor’es and powers they gradually usurped. 

t Donran died in 533. Like all the Amidaists, he was not 
a pure Chinaman, but a subject of one of the small northern 
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with considerable effect in the distiict in which 
Déshaku was born, and though he had been dead 
twenty years when Doshaku came _ into the 
world, his influence was still felt in the neighbour- 
hood, It was kneeling before the stone pillar 
erected to Donran’s memory that Doshaku made 
his vow to propagate the Doctrine of Salvation 
by Faith in Amida. Doshaku was 48 years of age 
when he thus enrolled himself as a posthumous 
pupil of Donran’s ; but he is said to have developed 
the doctrine beyond what Donran had done. Donran 
had been drawn by the hope of eteinal life, and 
it was this hope, set before him by the Indian monk 
Bodhiruci, that had made him burn his Taoist books 
of magic and set himself to the study of Amidaism. 
In Déshaku’s hands the Amida doctrine had developed 
in the direction of personality. He taught (if we 
may believe his latest biographer, Mr. Tada)* that 
Amida must be considered to be a personal Being 
and not a mere abstract ideal, and the book which 
he placed in Zendd’s hands was the larger Sukhavati 
Vyuha, the book which gives the account of Amida’s 





kingdoms. Wuti, of the Liang, circ A.D. 528, was a great 
admirer of Donran’s. It is interesting to note that shortly, 
after Donran’s death, within the life time both of Déshaku 
‘and Zendo, an attempt was made (the fore-runner of the Ryobu 
Shinto in Japan) to amalgamate Buddhism with Taoism? 1 
quote it to show that this was an age of syncretic aspirations. 
Donran may almost have been a contemporary of Yasubhandhiu. 
Some trace of the tendency to make common cause with ‘Taoism 
may be perhaps found in the syllable Dd (34) in the assumed 
names of Déan, or Loshaku. Donran was certainly a ‘Taoist 
before becoming a Buddhist. The Lo in Zendo’s name is 
slightly different (3%), as though to emphasize some, new 
principle that had come into his teaching. “i 
* Tada. Shdshinge Kowa, p. 349. 
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life, of His Incarnation in the person of H6z6 Biku, 
His labours undertaken for the Salvation of men, 
the successful accomplishment of His Great Vow, 
and His return to glory as King of His Western 
Paradise. This doctrine Zendo accepted and 
preached. He may be said to have carried the 
doctrine a stage further. The followers of Honen 
Shonin (otherwise known as Genki) form three 
communities, (i) the Shinshu, founded by Shinran, and 
(ii and iii) the two sub-sects of the older Jédo sect, 
the Chinsei-ha and the Seizan-ha.* The Chinsei-ha, 
agreeing in this respect with the Shinshu, differ from 
the Seizan-ha in the matter of reciting the Nembutsu. 
The latter. community treat the Nembutsu as an 
act of adoration addressed to all the Buddhas, the 
Chinsei-ha and Shinshu treat it as addressed to 
Amida alone, as being the only Buddha, and the 
one to whom everything else is subordinate and 
subservient; and this practice, according to 
Murakami,{ is due to the teachings of Zendd. To 
Zendo, therefore, the doctrine of faith became a 
doctrine involving a belief in a single Being, without 
beginning of days or end of life, unbounded in 
every respect, who, for man’s salvation, had become 
a man, had accomplished a scheme of salvation, and 
had returned to his original glory. 

Zendo’s biographers relate how, when the 
patriarch was on the way to visit Doshaku, his road 





* ‘This is Mr. Murakami’s division in Bukkyo Hyakkwa 
foten. ut there are other disciples of Zendé in Japan, who 
‘do not trace their descent through Genki and Shinran, notably 
the Yadsinembutsu and Ji sects, concerning whom a note will 
be given later on in this chapter, 

t Murakami. Bukkyo Hyakkwa Iloten Pp» 493. 
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lay through forests and mountains, so rough and 
impassable that, at last, worn out with fatigue, he 
had to lie down to rest ina cave. He was fainting 
with hunger and weariness, and it was two days 
‘before he could raise himself. Then it seemed to 
thim that a voice sounded in his ears:  “ Pull 
yourself together, and struggle on: your difficulties 
will disappear.” We may perhaps enquire what 
these difficulties were and how they disappeared. 

_ Déshaku is said to have died in the year A.D. 
637. The date cannot be implicitly trusted, for it 
is also said that Zendd was 29 years old when he 
visited Déshaku and accepted Amidaism, an im- 
possible age if Zend6 was born in a.p. 614. The 
‘explanation probably will be found in another. state- 
‘ment to the effect that Doshaku died five years after 
the visit of Zendd. That would make Zendo 23 
years old when he visited Déshaku, and we may 
easily believe that the conversion to Amidaism, as 
he came to learn it, may have been a slow process, 
not fully accomplished for several years. But, 
whichever way we look at it, the conversion of 
Zendd to the full faith in Amida must have taken 
place about the year a.p. 636 (if anything a little 
later than that year), and in, or near, the capital city 
of Singanfu. From that date and in that city, he 
‘began his preaching activity. 

China under the Tang dynasty had many 
dealings with Central Asia, The ruling family, as 
Dukes of the dependent principality of Tang, had 
een much mixed up with Tartar and Turkish tribes, 
“and it was apparently by their help that the family 
had beein seated on the throne of China. From the 
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moment, therefore, that the Dynasty was established, 
the new Empire became the cynosure of Central 
Asian eyes.* A Persian Mission was sent by Chosroes 
II, praying for an alliance, and in 621 the first 
Zoroastrian Temple was erected in Singanfu. The 
leader of this Mission seems to have been a Magian 
of the name of Holu (‘le fils du feu,” as P. Gaubil 
calls him) who was very active in stirring up China 
against the Mahometans. Of Manichaeans in China 
proper, there seems to be no mention for many years 
to comet but in 636, almost synchronizing with the 





* P. Gaubil. Mém,. des Chinois. xv. P 399. 


{ Acc. to the suthors of Alem. Cone.la Chine (See xvi. 227. 
also Kaeuffer. ii. 663) the first mention of A/ond or Manichaean 
monks among the ‘lartar tribes occurs in 786. I om indebted 
to my friend Mr, S. Tachibana for the following data concerning 
the Manichaeans, which somewhat modify these statements. 
In the sth. year of the Jékwan (Chih Kwan) period of the 
Tang dynasty, i.e. A.D. 632. a Manichaean named Boku-go- 
ka-roku, obtained from the Emperor Taitsung permission to 
erect a Tatsin Temple (Jap. 7adshinji) at Singanfu. Tatsin was 
a generic name fcr Persia and Syria and the name Taishinji was 
at {frst applied indifferently to all temples, Christian, 
Manichaean, or Zoroastr an, devoted to the propagation of 
faiths coming from those regions. In 734, the Emperor Hiiian 
Tsung ordered the destruction of all Manichaean Temples. 
(probably of all Tatsin Temples), and forbade the promulgation 
of Manichaeanism. In 746, the same Emperor removed the 
prohibition and ordered that all Temples belonging to religions 
of Persian nationality should be called Taishinj?, whether in 
the two capitals or in the neighbou ing country districts. In. 
the 3d year of Dai:eki (Chin. Ta-ti), i. e. 708, Taitsung 
authorized Persian subjects to erect Dai Un AS nO]? ( KSI FF) 
evidently as something distinct from the Taishinji, also as. 
distinct from Buddhism. Again in the 3d. year of the Emperor 
Wutsung, A. i. 843, all Manichaean Temples were closed 
and. many of their priests, nuns, and laity, put to death or sent 
into exile. In the meantime the Komyé doctrine had reached 
Japan, It had been brought to China in the reign of the 
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commencement of Zendd’s preaching activity, arrived 
the Nestorian Mission under Olopen, which has left 
behind it an enduring memorial in stone. Is ‘it 
possible that the “‘ difficulties ” with which Zendo 
was troubled, when he lay wearied in the cave on 
his way to Déshaku, were difficulties connected with 
the relations between the Buddhist Faith and the 
Faith which the Nestorians preached ? 

We can trace the development of Zendo’s. 
thought. Confused by the multiplexity of the popular 
Buddhism of his day, he turns to the scripture in 
which Sakyamuni is represented as comforting 
Vaidehi with the proximity and tender watchfulness 
of Amida. Then he goes south to Rozan, to the 
remnants of Eon and his White Lotus Guild, after 
which, in the solitude of the Goshinji Temple, he 
works out his problem. In the meantime he hears. 
of Christianity (by no means an impossibility if we 
remember the story of the introduction of silkworms 
into Europe a century before), What is he to do or 
say? He goes to Doshaku to resolve his doubts, 
and Déshaku tells him of ‘‘ Eternal Life,” and gives 
him the Sukhavati Vyuha, which tells of Amida 
as a Person, who came down upon Earth, who 





Empress Wz, in the 1st. year of Yen Tsai, in 694 by a Persi.n 
of the name of Pu-ta-tan- (th & He). The Empress Jito 
was then on the throne. She was a zealous Buddhist. Jn the 
year €92, she received from the Chinese Ambassador a statue 
of Amida, and copies of a Sutra called Kon Komys Kyo, which 
she ciused to be preached throughout her Empire. It is 
difficult not to connect this with the Faith that Zendd had 
preached. (Mr. Tachibana quotes from Bussd/oe7, fasc 30-42. 
See also Haas, Annalen des Japanischen Bu Idhismus. p. 313 
and Dévéria in Journal Asiatique ix. x. p 445). 
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opened the door of salvation, and has gone to the 
place He has prepared for us.* 

After 636, then, we find, in Singanfu, two men 
preaching almost similar doctrines, the one preach- 
ing them in connection with Christ, the other in 





* I would like to call attention to an excellent article 
entitled the “Mystery of Fulin” by Dr. Hirth, of Columbia 
which has just appeared in vol. xxx. pt. 1 of the Journal of 
the Am. Oriental Scciety. Dr. Hirth has long maintained (and 
gives reasons for so doing) that this embassy came from the 
Patriarch of Antioch as head of the Nestorian Church. ‘There 
is also.a great deal of information in Mrs. Gordon’s recent work 
-on the Messiah, a book which, despite its superabundant my- 
sticism, is full of valuable information and most suggestive in the 
many hints and indications it gives for further investigat ion and 
research. It is interesting to observe that Olopen and _ his 
‘missionaries emphasize the fact that they come, not from the 
King of Persia, or any political power, but from the Patriarch 
of Antioch, a purely spiritual personage with no political 
influence at all. Perhaps they did this on purpose to avoid 
being mixed up with Manichaeans and Zoroastrians, who were 
‘more closely connected with the Persian State. Dr. Grierson, 
in his article on Bhakti-marga, in vol. ii of Hasting’s 
Encyclopaedia of Religions, shows ts the same Olopen, three 
years later, in India, at the Court of Siladitya Harsha, where he 
is well received. This will show us how Nestorianism was at 
work, quictly and unobtrusively, in India as in China. We 
know that there were Christians in China before Olopen, for 
the Emper. r Justinian (527-565) received a present of silkworms 
brought to him by monks who had been living for some years 
either in Singanfu or in Nanking. ‘These missionaries can 
scarcely have been Nestorians, seeing that Justinian had a 
great dislike to that body of Christians. On the Singanfu 
monument, erected 7812, Olopen is described as Daitoku (K #8). 
In the year 771, the Emperor Taitsung, appointed ten Daitoku, 
men of recognized virtue and merit, ‘The ercectors of the 
monument would scarcely have ventured to give Clopen this 
title unless it had been (posthumously p: chaps) conferred on 
him by the Emperor. (See Murakami. Op. cit. p. 804, & EF. A. 
Parker, Notes on the Nestorians, J. R. A. S. North China 
Branch, vol. xxiv p. 297.) 
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connection with Amida. It is further said of 
Zendé’s activity that he was constantly helped bya 
mysterious priest who came to visit him every 
evening and helped him with his commentaries (see 
Tada, Shoshingekéwa, p. 359.) This mysterious 
collaborator may have been a Christian, ANG LiaSOs 
the strange coincidences, the almost Pauline echoes, 
which are constantly to be found in Zendo’s writings, 
would be amply accounted for. Nor is the supposi- 
tion a baseless one; for we have one clear instance 
of such collaboration between a Buddhist and 
Nestorian about a century later, when the Nestorian 
priest King Tsing (or Adam, as he is called on the 
Singanfu monument) collaborated with the Indian 
monk Prajna in the translation of a book on the Six 
Cardinal Virtues (Skat Pardmita Sutra).* The 
original was not in Sanskrit but in the Hu GA), 
i. e. the Persian, or more probably, the Uigur 
language. At any rate, not much came of this 
attempted collaboration, which probably caused 
much jealousy and opposition. It was after a while 
forbidden by the Emperor Taitsung, who, in a 
published decree, ordered the Nestorian King Tsing 
to confine himself to the teachings of Mishiho, and 
to leave the followers of Sakyamuni to propagate the 
teachings of their master.} 





%* It is to be found inthe Buddhist Canon. See Nanjo’s 
Catalogue. No. 1co4. / 

+ Prof. Takakusu called attention to Prajna in his Trans- 
lation of I-Tsing’s Record of the Buddhist Religion Oxf 1896. 
Mishiho is Messiah. Among the Jews in Kaifongfu, in 
Honan, are preserved portions of the prophets Zechariah and 
Malachi. A phrase which Zendo uses mcre than once is Lush 
Sogo, “the turning of the hearts of parents and children to one 
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The suggestion of opposition raised against such 
collaboration, on the part of friendly-disposed 
believers of the two religions, by more strait-laced 
partisans, brings me to another point of contact 
between Zendo and the Nestorians. It is said (my 
authority again is Mr. Tada) that great opposition 
was made against Zendo for his preaching. A 
butcher, whose customers had left him to tura 
Buddhists, tried to murder the persuasive * monk 
who injured his trade. “And not only did persons of 
low degree set themselves against him. The /zteratz 
persecuted him and his followers, as did also the 
priests of the other Buddhist sects. When the 
Emperor Kaotsung died in 684, the reins of Govern- 
ment fell into the hands of the Empress-Dowager 
Wu-hu, who was under the influence of a Buddhist 
monk named Hwai-yi, a monk of one of the sects 
opposed to Zendod’s teaching, and Hwai-yi in 694 
caused much popular discontent among the lower 








another,” a phrase which at once suggests Malachi to the mind. 


Zendod’s phrase was later made the title of the well known 
Japanese Jodo book the Fzus%z Ségs. Iam much indeb‘ed to Dr. 
Haas, of Heidelberg, for calling my attention to this matter. 

* Tada says that Zendo’s preaching was so persuasive that 
many of his hearers commit‘ed suicide by burning themselves 
alive. Mr. T. rightly feels called upon to apologize for this; 
but no student of the Hokekyd will need to be reminded that 
to make a holocaust of omese/f is set forth in the Hokekyod <s 
the highest form of grateful adoration. But the word 
‘holocaust’ is also a good Christian expression, spiritually inter- 
preted, anil I venture to suggest that the holocausts in Zendé’s 
time may have been of this kind. Iam encouraged to think 
this by the fact that in the short biography of Zendéd which 
appears in Shin hu Seikun, the word nyijd (A EE) is used 
to describe the occurrence. y/o literally means “to enter 
into the state of determination,” though Hepburn in his 
Dictionary, explains it as meaning voluntary suicide by fire. 
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classes by burning a favourite Temple, which may 
have been Zendd’s. For the common people heard 
Zendo gladly, and it was his preaching of a Gospel 
to the poor and outcast that annoyed the literati and 
the “ Salvation-by-knowlege ” Schools of Buddhists. 

Strange to say, the Nestorians, well received 
_and honourably treated by Taitsung and Kaotsung, 
fall into disgrace, and are persecuted, as soon as 
Kaotsung’s death leaves the supreme power in the 
hands of the Empress-Dowager Wu-hu, and her 
adviser Hwai-yi. The persecution of the Nestorians 
is instigated by the same people as that against the 
followers of Zendo, and much the same pretexts are 
alleged. Moreover, the persecution of the two 
bodies goes on for the same time, and relief comes to 
them'simultaneously. Of the Nestorians we read that 
Huantsung (723-756), succeeding Wu-hu, rebuilds 
the ‘‘Temple of Felicity,’ as the NestorianChurch 
is called, that Huantsung’s succeessor, Sutsung 
(756-763), coming into a disordered inheritance 
recovers Singanfu which was in the hands of rebels, 
and erects “luminous” temples in various parts 
of his Empire, and finally that the Emperor Taitsung 
(763-780), the same who discouraged the collab- 
oration of King Tsing and Prajna, not only celebrat- 
ed the Bon Festival with the Buddhists in the 7th 
month, but kept Christmas in the 12th with the 
Nestorians, ‘(burning incense” in a “luminous 
temple” with the “ luminous multitude.” As to 
Zendo’s followers, we find them gathering round a 
teacher named Ekan, not very long after the 
master’s death. Ninety years after that event, a 
monk named Hosso is mentioned as acquiring great 
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fame, and in 793 ShokG makes Uryusan (& #E Wy 
the headquarters of the teachings promulgated by 
Zendd. But by that time the Emperor Taitsung 
was already dead (04, 780), and the collaboration 
between Amidaist and Christian had already been 
prohibited. 

When the Nestorian mission first arrived in China. 
in A.D. 636, they procured from the Emperor Tei- ~ 
tsung a decree authorizing the evection of a 7atsim 
(7.¢. a Syrian) Temple.This name, however, may 
have led to confusion, for both Zoroastrians and 
Manichaeans might conceivably have claimed the 
title (loosely construed), and in fact, did so. When 
Huantsung, soon after 713. rebuilds the Nestorian 
Church, it is called a “‘ Temple of Felicity.” When 
Sutsung, in 756, recovers Singanfu, the Nestorian 
Churches are “luminous (3%) temples,’ and this 
name has come to be identified with Nestorianism 
ever since, both in China and Japan. 

When Zendo died, the Emperor Kaotsung (650- 
683) granted to the Temple in which he resided the 
honorific title of Komyoji (36 8A 3), which is only 
another form of “ luminous temple.” The popular 
explanation of this name is obviously a fanciful one. 
Bright rays of light do not come out of the mouths 
of even the most eloquent preachers of any faith, 
nor do books, however holy and mouldy, glow with 
a phosphorescent light. Yet that was what Shoko 
is said to have seen issuing from the works of Zendo- 
preserved in the library at the White Horse Monas- 
tery.* Kaotsung was an enlightened monarch, and. 





*See Nanjo, Short History of the XII. Buddhist sects, p. 107. 
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if he gave the title of Komydji, it must have been 
for the quality of the doctrine and not by reason 
of any doubtful miracle. But it is quite probable 
that “luminous temple” and Kémyo7z may have been 
used as alternative titles to describe the Faith in 
One Saviour as taught, both by the Nestorians and 
the children of Zendo, during the period of collabora- 
tion, and that later, when Taitsung ordered the two 
to keep apart, the name of Komyoji was taken by 
the Buddhist section of the ‘“‘movement”’ as their 
own specific designation, the Manichaeans dis- 
tinguishing their temple by the title Daz-un-komyoze. 

This view receives considerable support form 
Japanese history. Shotoku Taishi, whom _ the 
Shinshu honor as the first of their Zenchishiki or 
Saints, died in 621, shortly after the commencement 
of the Tang dynasty. Buddhism was, therefore, 
in full swing in Japan when, in 636, the Nestorian 
Mission arrived at Singanfu, and Zendo began his 
preaching, and there were many Japanese students 
being sent yearly to China for purposes of study.* 
Not only so, but there were many Chinese families 
residing in Japan and naturalized there (ayadzéo), and 
it has been noticed that most of Kotoku Tenno’s 
Taikwa Reforms (a.p. 645-654) were worked out 
for him by these ayadito.t The whole of the Nara 
period was an age in which Japan was peculiarly 





* See Haas, op. cit. I am much indebted to this work. 
I have already shown, in notes on Iliouen Tsuang and the 
Manichees, how quickly Japan, at this particular period, was 
moved by any new religious movement in the capital of 
the Tangs. 

{See Melanges Japonais. vol iii. p. 287. 
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sensitive to Chinese influences, and especially to the 
influences of Chinese Buddhism. 

This influenceseems to have reached its maximum 
during the reign of Shomu Tenno: (724-748) and his 
Consort Komyo Kogé (the very name, a posthumous 
one, is in itself significant’. Shomu Tenno was a 
very zealous Buddhist. He founded hospitals and 
charitable institutions, and his Empress distinguished 
herself by personally undertaking the nursing of 
lepers*—a truly Christian work. Japan was in no 
position at the time to undertake hospital work 
unaided. Foreign doctors had to be employed, and 
the industry of Japanese students has recently shown 
us the presence in Japan, at the Court, of a Nestorian 
Christian (the Nestorian Christians were famous all 
over the East for their skill in medicine).f Here, 


Ce eee 
* Murakami. op. cit. p. 145-6. A little point, worthy of 
remark, isthe following. In 639, Olopen, having established 
his missionaries at. Singanfu, goes on to India and visits the 
Court of Siladitya Harsha, at Kanauj. Shortly after this, we 
read of Harsha’s zeal for works of charity, leper hospitals &c, 
institutions which Buddhism had scarcely known since the days 
of Asoka, but which have constantly been a conspicuous element 
in all Christian work, In Japan, what I may call the Aomyd 
doctrines find their way into the country under Jito and Mommu 
(687-697). Here also they are followed by a. period of 
enthusiasm for works of charity which continues for a while, 
until the tares spring up and choke the good seed, and the 
Tendai, the ancient enemies of Zendé get the upper Nand. | 
+The following are the data known about the Nestorian. 
Doctor, Rimitsu. In the year A.D. 739 there arrived from 
China a ship-load of distinguished persons. 1. Kibi Mabi who 
had been studying im China since 716, and who: brought back 
with him the art of embroidery, the game of go; the dzzva,, 
and the Katakana alphabet. 2. Dosen, the founder im Japan of 
the Kegon (or Avatamsaka) sect. 3..A Brahmin priest, Bodhisena,; 
from India. 4. A musician named Fat Triet (Buttetsu) from-Cam- 
bodia, and 5, a Nestorian physician of Persian nationality named 
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therefore, we have possibly, two instances of simul- 
taneous collaboration, Buddhist and Christian 
uniting in the production of books in China, and 
in works of charity in Japan. 

In 781, the Singanfu monument is erected, and, 
shortly before, or afterwards, the Chinese Emperor 
finds reason for prohibiting the collaboration. In 
782 the Emperor Kwammu comes to the throne of 
Japan. The Buddhists have been giving themselves 
airs for some time, and the ambitious priest Dokyo, 
intriguing with the Empress Shotoku (765-769), has 
assumed the title of Ho O, or “ religious emperor,” 
‘a kind of pope! Kwammu determines to put an 
end to the political intrigues of the Nara clergy, 
‘removes his capital to Kyoto, and sends Kobo and 
Dengyo to China to investigate religion. They come 





Rimitsu. The party were received on behalf of the Government 
~by Gyogi, at Naniwa, and Gyogi was able to display his learning 
‘by conversing with the Indian Brahmin in Sanskrit. A month 
‘later, a member of the Japanese Embassy in China returned 
to. Japan with 3 Chinese and another Persian. The whole 
- party were taken to court and the Emperor conferred official rank 
~ upon them, especial mention being made of Ritdho, a Chinaman, 
“and Rimitsu. In 736 Shomu was in the midst of his hospital 
scheines, and Rimitsu was evidently a distinguished physician. 
“The Japanese must have been very different from what they 
‘ are now if they neglected the opportunity of sucking his brains! 
“Mr. Tachibana, who has furnished me with the materials for 
’ this note, bases his information on an article by Dr. Takakusu 
in Shigakuzasshi vol. iii. No. 7, and on Dr. Kume’s History of 
‘the Nara Epoch, That Rimitsu was a Christian was shown 
“gome time ago by Mr. Saeki. T'e c uld not have been a 
“Manichaean seeing that the M. discouraged doctors. 

Gyogi Bosatsu was the spiritual director of Shomu and his 
“Empress KGmy6. He was an advocate of Komyo doctrines, very 
' practical, very charitable. He wasa syncretist, and first origi- 

nated the Ryobu doctrine in Japan, stimulated thereto by the 
example of the Buddhists and Taoists in China. 
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back, the one with the Shingon, the other with the 
Tendai. Again it is significant that these sects, and 
especially the Tendai, which became practically the 
State religion of Japan for many centuries, were the 
very sects which had organized the persecution 
against Zendo, when he first began to preach his 
doctrine of Salvation by Faith in Amida. 

_ But the light still shone, in spite of the opposition 
of the Tendai. Zendo’s books came over to Japan, 
Mr. Tada tells us, at different times between 796 and 
858, and several monks, such as Kiya and Eikwan, 
kept alive the faith in Amida, invoking His Name on 
Hieizan, or wandering, disguised as travelling priests 
or horse dealers (umakata), from province to 
province, preaching a simple faith to country 
peasants.* And finally, the great Honen (Genki), 
breaking with the Tendai, as so many others had 





* It is said of Zendo that he and his disciples were much 
given to itinerant preaching. So were the Nestorians. The 
Greek merchant Cosmas Indicopleustes, who was in India A. D. 
535, mentions a Nestorian order of itinerant preachers named 
periodeutae or wanderers, who were busy in his days evangeliz- 
ing in N. W. India. Olopen himself may have been one: we 
find him in Chinaand then inIndia. It is possible that Ktya,and 
Eikwan, may have been itinerant preachers after this type, 
having learned the value of it from Zendd. So also may have 
been the mysterious personage who in 1095, appeared to Ryonin, 
the founder of the Yidzinembutsu, and told him of the “One 
‘man that stood for all men, and the one religious act that 
embraced all others.” Ippen, (1239-1289) the founder of the 
Ji Sect, wandered in his allegiance from the Tendai to the 
Seizanha of the Jédo, and finally founded a sect of his own. 
He was a great student of Zendd, both as a teacher and as an 
vartist, and his sect was int nded to be a reproduction of Zendd’s 
teachings. Ilis nickname ewas Yigyd Shonin, “the itinerating 
preacher,” and to this day, the head of the Ji sect is suppose 
to be always travelling about the country preaching. 
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done, in order to return to the teaching of Zendo, 
founds at Kurodani a temple, still known as Konkat 
Kémyoji, “the Illustrious Temple of the Golden 
Precept,” which is to this day one of the chief seats 
of the Chinsei sub-division of the Jodo Sect. And 
it is this Chinsei-ha which preserves Zendo’s rule of 
making the Nembutsu an invocation of the Great 
Amida alone, to the exclusion of all the rest. 
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APPENDIX II. 
| Maniuchaean [nfluences in the Shinshu. 


* There are good grounds for affirming that Zendo 

was acquainted with Manichaeanism and that he 

- borrowed: some parts of his system, at least, from 
that religion. 

{i) Zendd is said to have investigated the 
teachings of the White Lotus Society, which had 
been founded by Eon (Hui-yin) two and a half 
centuries before his time, i. e. about A. D. 380, 
and therefore prior to Vasubandhu’s time (A. D. 
450). The White Lotus Society is spoken of by 
Buddhists in Japan as having been the first beginning 
of the formal and organized worship of Amida (See. 
e. g. Murakami): but Dévéria in Journal Asiatique, 
Ser. ix. vol x. p. 461, quotes from a Chinese work to 
the effect that it was a form of Manichaeism, It is 
to be noticed, however, that Eon is not reckoned by 
the Shinshuists as one of the patriarchs of their faith. 

(ii) The same author shows that Manichaean 
‘Temples are mentioned as existing in Singanfu in 
the years 510 (?), 621, 631, 760, being known 
successively as Tenji, Taishinji, and, finally, as 
Dai-un Komyoji. Manicheanism must therefore 
have been quite as prominently before Zendd’s mind 
as Nestorianism, and the name of Komyoji seems 
almost conclusive proof of a Manichaean affiliation, 

(iii) There are many points in Manichaeanism 
which are reproduced in Amidaism especially in 
Zendo's activities ; e. g. the dislike of marriage, the 
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refusal to send for doctors (Cf. szsetsu toraz),t he 
vigorous abstinence from meat which Zendo preached, 
the belief that the devotee would cease from al lfurther 
transmigrations, and go at death, straight to the 
paradise beyond, without needing to make supplica~ 
tion to Buddha. Also the belief that-salvation has 
nothing to do with morals (akunin shoki), but only 
with faith. ss 

On the other hand it must be observed :— 

(a) That many of the above points are to be found 
in other sects of Japanese Buddhism. Besides the 
above, it may be observed that Nichiren (see 
Seigoroku. p. 64) mentions Mani by name as a great 
sage, that he speaks of those who invoke Mahes’vara 
(according to Dévéria, a very Manichaean devotion) 
and classifies them as heretics equally with those 
who invoke Amida, though without identifying the 
two (see Seigoroku. pp. 97. 622); and finally that 
the prohibition of the seven pungent herbs (>), which 
is essentially Manichaean, is found is many sects. 
(See Bukkyo Kyomon Kaitoshu vol iii. p. 239). There 
are also many sects in Japan which have adopted 
the dualistic Principle (= 42) of ya ((%) and 7 (\®) 
which is common both to Manichaeism and to its 
parent religion, Zoroastrianism. 

And (b), whatever may be said of the other sects 
of Amidaism, it is clear that Shinshuism has dis- 
carded all or almost all the Manichaean elements 
mentioned above, and reformed itself in every 
instance in what may be termed a Christian direc- 
tion. It allows marriage, it permits the eating of 
meat and of pungent herbs. It does not teach 
Dualism, unless it be that the distinction between. 
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Shinnyo and Mumyo (fat Hf) constitutes Dualism: 
it has scotched, though not killed, the akunin shoki 
theory, for which it has invented a new explanation, 
and no Shinshuist to day would hesitate about send- 
ing for a doctor if he were unwell. H6dnen (Genki) 
may have been a Manichaean. Shinran certainly 
was not. Between Honen and Shinran the lotus of 
Shinshuism, for some cause, known perhaps but not 
disclosed, pushed itself several feet higher up into 
the sunlight of Truth. Manichaean elements became 
less prominent and distinct, the resemblance to 
Christianity became more pronounced, 

: Shinran’s name is concocted of syllables taken 
from the names of two of his illustrious predecessors, 
Gensizn and Donran. It may be that he foundin 
these two teachers the inspiration of those reforms 
which made his followers differ from those of his 
predecessor Honen. Future study may perhaps 
enable us to lay bare the real teachings of these two 
Sages of the Shinshu. 


Appendix. 1SE 


APPENDIX ™ If. 
CAGLAC CAC, 


At the last moment before publication I have 
been fortunate enough to make a “find” which I 
hope will interest my readers, both in Japan and 
elsewhere. It bears out what I have said previously 
in a note about Abraxas, and forms another import- 
ant link in the chain which connects the Mahayana 
with the Gnostic heresies of the New Testament 
times. : 

S. Irenaeus, in Book I chap. 24, speaking of the 
Gnostic Basilides, tells us that, besides Abraxas, he 
and his followers used a word Cau/aucau, to denote, 
apparently, either God or the Universe—the two 
ideas were about the same to the Gnostic mind. 
Caulaucau is.also mentioned by Epiphanius, Theod- 
ret, John of Damascus, and other Greek Fathers (for 
the exact references I will send my reader to the 
volume of Irenaeus in Migne’s Patrologia), as a 
term connected not only with the heresy of Basilides 
but also with that of Nicolas of Antioch, who, hav- 
ing been one of the Seven Deacons, became the 
founder of a Gnostic sect. The word is explained 
as meaning “the World,’ “the “Saviour,” “a 
Prince.” Epiphanius and others imply that it has 
no meaning in particular, that it was taken from the 
Hebrew text of Isaiah xxvii. 10, (“ precept upon pre- 
cept, line upon line’) as being an imposing word to 
pronounce, and likely to impress ignorant converts 
to Gnesticism. Now, at a Japanese funeral (in the Jodo 
sect, certainly : I think, in a//) a flat wooden post, 
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known asa sotoba, is carried to the grave and erected 
there after the ceremony, remaining until the grave 
stone is ready to be put up. It bears the following 
inscriptions: on the one side, Om, written in debas- 
ed Sanskrit : on the other, also in Sanskrit, the letters 
khalakavaa. The letters are sometimes trans- 
posed; but appear generally in this order. They 
mean, I am told, (i) the five skandhas which con- 
stitute the mind, (ii) the five elements which consti- 
tute the Universe, (iii) mind itself, and, (iv) the Uni- 
verse itself. The word is also said to be a variant 
form of Abarakakia, which is Abraxas. 

I venture to think that 47a la ka va a is the 
Gnostic Caulaucau, being identical with it in meaning 
and also in sound. (The Greek text gives the word 
with variants, as though the letters composing it 
were sometimes transposed, as in Japanese; thus 
Abraxas sometimes appears as Abrasax.) 

Thus I think that I have now four links in the 
chain connecting the Japanese Mahayana with New 
Testament times and heresies. 1. Abraxas, 2. Cau- 
laucau, 3. the evident resemblance between the 
thirteen Buddhas, guardians of the dead according to 
the Shingon and other sects, and the thirteen realms 
of the dead through which the soul is made to 
journey in the Gnostic book, Pistis Sophia, 4. the 
great similarity, amounting almost to identity of con- 
ception, between the Buddhist conception of Amida 
and the Christian conception of Christ, as explained 
in these pages, together with the fact that the two 


teachings make their public appearance in the world 
almost simultaneously. 


INDEX 


OF JAPANESE TERMS AND SENTENCES 





PAGE 


Abidatsuma [ij FE S32 BR we. ee nee tee cee tee ee nee 4D 
USD IS OM RGEC) Meteor! see. cars eesl 9 ose pcse ote. seal ast ieee 139 
POR EER itn os ne car paren oie 2 soe Wee 29s) 59 
Akunin shoki 3B A TE B-..  --- eee nee eee nee 29,132,179,180 
Amida fii] FRE... cee cee eee ee tee tee 1,2,3,7,12 & passim 
Amida-do fay RE NS ee ee ge 
Amida doctrines fj FRE BE -- e cee ctr tee eee 2 
Amida Kyo [op FRE RE ener nee nee cee cee trees 2 
Amida Nyorai fig FRE OBR wee eee tee 1,5,57>71579 
Amida Sects pif ABE SE --- ee ce eet tte 1,4 
Amida teachings fia Hy RE RH - sa See oe ros 3 
FS oe ete ee Ye non a a 106 
Anesaki Sif Pn ee wat lueeal ss07, ese. sae ouesell, «98s 34 
Anshin Bip + adel dss 94,106 
Anshin ketsujoshokow: wa. 7 e 5 fe a - a Set £2.58 se ee OE 
Aruji sseh eeeel! ese ose Cite conte oor 
Asakusa JB BE... nse cee soe ton cee nee Seen 129,145 
) STAG om °C ea OR oe ee ea 173 


Me poten gern ane eno) 0° eee 129 
Berazara SF Ge feenns ean eae: cee ienfrer eee ot ot 129,160 
Bisshi hs 4 Bg, aren Tao akceoumsaeeitar ss’, vam A See 3 tee) MOO 
SERIES = ea Pere cr) RL ea ed 174 
Bon $+ eve ave i eee rope Sieyigsoediesse: Museen eset tlliy's 
Buddha no mi-na ee D GAR ros yass vacant op aes let Laem 929 
BakkOjic $b 00 SF = ees set eet ee setae ee seer oe 28 
Bukkwa $B + Rete ccciagees: Wesel te OG 
Bukkyo Kakvha Koyo Pt a 4 3 a BE se wee ote oe 17,28 
Bukkyd Kydmon Kaitoshu ee a a: ee: ae 179 


2 INDEX 


PaGE 
Bunshin: 4p Ey’ was) s-s) ose enet rary aroun enn eee= mare 


Buppo He... sce as” as Uece “eee” “aes cee ane oes T2404 
Bussotoki i} fH ME RE --  --  wee eee nee cee ee nee nee 167 
Biation fy. sek ace es ask a ee a 


Chinzei-ha $F Pj YR... --. ee eee nee ee nee nee 164,178 
Chi-on-in $j FUE «ewe brea iale ch) A 


Chokusetsu kansetsu  # {Aj s a ie BFE ® Se ED ims 
wee TRRABIL RY RT Je 2. eg 


Chésemujo no Hongwan §% fit aed EOD ” a ocet Re aT O: 
Chii-in-do th f2 He wee See, ae, ES 
Sy ae: Ol = eerrtn iciane Themen etree OR ree ee bet acer 1K) 5 
Wabi 3... ee 139 
Daijihi daichie ....., 2 y a8 2D > . (> K nu a> 

(eps fetal) PER RS eRe RAS (cs = SLOT 
Daijihi-emman no My6-ho-3 [= 3% ae Al 8 D B se = <a aero 
Daikwairakushin JR PR #8 at)... wee mee (015) 
IDE Gulp we 5 io cramer Ce Sr comeccesn te cco 
DO AISHIECO EFS Fit se ices eenasee, Sencha t-<oin cow nee 
PAisOjG He fie sce) Cate eee eet se Meee) meters cq ence SS 
Watton Ga sacl sews <a Rem = aS Coe 
Dai Un Komyoji - & 3% BW S sens esSm pebeine vem aEOUSL youuu 
SBE Sey CHUN Grae”! 19 i pencaptice cletinngieicee aucnone acc. Gea) Issa. ss ess ES) 
WenkyO: (Ae aise, oe. Mies laces), been 1 bam Smee Peon Oe Nea RES 
Gamage Be nc cca ee Mitacer Fiasco tyne {teres se Sscm ens ome Sen ROS 
Dokukyo Seb Pec oc 155.18 Sova tenn dite an, ¥tace 16h cot tana) meee Sandee 
DOK y OMS SSe.00 5 Hace, Haze, le swt ican! “Eituw paecal | boca coe mE gy 
Wore MR one i secs HOt tdgan” foen ees cue! Senn! edge” enst's LOZTSO 
Dosea SPDR aac ni ve eieshatttansr eras ci umtanete, Neelingualety RaMen tse sina) Ce MERRIE 
Doshaku 34. ase we cop ean SON ER ac eewe 162,163,164,165 
DGS Wine Seip tenn (<tese 8000 eee aes 1 cae Wines Sere DEraRT Regen 
DOSHIONSE Yeisen es’ sun Geet tiecel Uescl keg [Uepel (eeterm ucse caylee Oye 
BChigo: BRR dl Se eRe cep ee eee 


INDEX 


Echizen PRR + ee 

Eitai shidd ae AU ji Nace ntee 
Ekan JE RR... cee tee one es ae We 
Eko 7 [Ay Bcaqiaeac = Then stines intian su =¥- 
En @ s - sennmtves 


3 


PAGE 

31 

142 

17I 

aa ude Boos 4 
106,1 16,117,119 


Enkin kokon no shabet su nashi $2 — ote AOBMIZ UL ..° 79 


Enko no kebutsu A] 3% ® Le fa 

Hon 2 SH one ete wee 50 
Budo AH - 1 
Fujiwara aie ‘the — fi ia ge 
Fujiwara Kamatari FER BRA Ot 
Fujiwara Kanezane ERS i 


Fu Ken & 
Fumombon 2 F¥ 3 --- 


Fushisoso 28 to & 

Futaimon ABFA 

Fazokugaho Ja, (§ a #& 

Gaki ff Hy ee oe 

Gakumonteki 2 fj ay Rona 
Genki YR 22... ee ee vee nee Been SGco 
Genshin $f {f 

Go FR we oe 

Gochinyorai ae in ‘yet iptntoss 5 sss 
Godaigo, the Eiperor—& i Hil KK E&: - 


Gohorikawa, the Emperor—{& $i Yat Ae Bo. 


Gokai Fi #G--- ++ 

Gokoiro (I & f&--- 

Gokuchi fm 2X s aoe 
Gokuraku no aruji fi ss D See 
Gondaijo PEK WH «ow 
Goshinji #2 MiFo oe 
Goshogy6 3 1 4F 


72 
gated 6208 

76 

S0ie 2816520 
rer 15 

. 23,28,28, 33,95 

160 

ere Oe 

£74, 109,170 

69 

135 

99 

: coe II 
19,20,21,22 & passim 
2,18,93,180 
174, 

75 

28 

20 

125 

ee 135 
en) Meo OS 
72 

1I 

a 162,167 

5, 28 hees aeaeennes Skee 


A INDEX 


PAGE 
Goshoji-ha Se Ge Se ghke sos) cas: “ges aoe) gsnsg ese ieee eT 
Goshu nozakw 3y FiO HE... ce <2 “se. Gee arate en oS 
Gotoba, the Emperor—# B AA Fe EE yee ipconevase) gic 17 
Gratokuiyh Ge! oisse., coesn,, cutee ooo guasaa vac pi pendpae Ake Mae aE 
Gwagth Ate take lias se aos), ave SOS 
Gwannishikudoku....., . oh es an ia * s i - a “s ne Boa 
Se ty, FE AE Be ot 138 
GyOKL AG Biiye mess: ied wed’ Lead lace See pee J 
Wachigedatsa, Cpe he 122.0 Es. Teka Gees eee 73 
Ilachiman taro A. WEI ER ... «oe sat eo 
Hajiwo shiranu wa...... Bre oeni®s a le a " esc le7z 
Hangen (correctly Han-en) is not the name of the head 
priest of Shdrenin when Shinran joined the priesthood; 
but that of Shinran himself, the head priest then being 
PUCK Un Pe BE. come isso: soa Silastic see (tes Sie cenit iene aL 
BAST 1, 9G, al iese.. ani geae th eas ck, Rasc den. ee. igtanel ae eee 
Hanshi sammai f¥ jf = Bk ooe oh esas) vse pisen) | yeen ZOE 
Heishi if p] esi pens) Tess. ane, lees, (seu “teciuntcs  =couueekOS 
Hichi 3b # ... Suoil (asain cans, (Sete quetiicaall Sceemnaae mea 


ay 


LEIS ROCHE, ke leas Michiel hy Soe Sa SSG ace eg 
Figen $y Feo. axe: West cne ince “wiv wad | eta eet ee 
Tligashiyara ses ly acc tetst ceseteees een. ace Brean etm eee 
Hino Arinori Fy BP Ay Gh wc in) a Sue nee Jn, 
PSUR CHT WE BE aek nce © iucie aad yore ‘an’ want eens ore ene 
Hito no michi A D 3 Nas noe ee rere ee eS 
Bityeizan PUrAST ly cn cc ate tee Soar We eee 18,19,176. 


TROT 5s) Saens ew gvee, o o0e .Seeet aawicl-eas: nk ee 
Hoben FF fi wis) pes: ees) gues. see ose) [ene maiecer aitceme DUREINES NS 
Hoben Hoshin Fy GER nce ose cee se wee tne one 86,87, 
Fisben: mon ip Gt PL a ces. san Ulvae — ews ods atm Re un peeae 
Hokkeley gab $0 9 5. css, css. - one, neat oxi eet 62,134,15.7,170 
FIOMyG FE Ae sed ies ans ass (eee act ase Re ee ee 


INDEX 5 


A 

Honen (-shonin) ##(E A)... - 2,19,33)34,04,06 & nes 
Hongwan 7x BR --. soe coe tee cee tne tte cee see wee 117 
Hongwanji Ax BR SF cs cre cee tee tee nee ree vee 27530,735 
Hontai Fo $B nna cue sue see wee wee tee tne tne nee 83 
Hoonzan FR [lp --- coe wee tee tee nee ate ae tee oes 57 
Boos eee We Sich en, nce ent te aad ease ee eee ae PG 
Héon 8 RY... 10 cee eee Je) ee oe XIZ ATG ATO, VHS TIO 
Hoon towa..,... LS OHM LCT OTD 

PsP DY see ee aoe a, eee a. Rae eS 
Horikawa $f Jif... 20. see cee nen cee tee tee tee nee SE 
Hoshin ¥#F 8 pe BoM Mice ais, veel Sk BASH OO 
PElGshim 9S 4) lecws cee Sees see. vem ens cee sea ase 87 
Hodshin Butsu ¥E Bf nee eee tee te tee tee nee ne 83 
1S fate Toe: a cee 85,86 
Hossd ye HB ne <2 cee tne tee eee cee te tee tee 157,171 
H6zo biku $e BE ee ee nee ee tee te +00 57502,73977 104 
Ichibutsu no...... — tO & HS a a D & see cee ee 2 
Ichidaikydshu — 4G Be Reve wee cee ree tee tee tee tes 158 
Tigianeyy@ e301), wcro- Sct eno Coes uC OE a Omit 83,84 
Igy BGP. cee wee Sereeneee! Gece icer | ace 8 Xe 
Ikkdsanzon no Butsu — = a (2) a. Weis rate en Sas 80 
PAC aaa mys Pip ence new ces ace oe es eee lane ints eed 8G 
slic Ee] Scie teaetih eoen ost uel sete cose 26 ...100,110,116,117,T19 
Saher eieeiy ort) snl oree aah aetys eek see Rae IF 176 
Srna, $y YE] wast ase wees wee | nea cee vee vee ot Ba 26 
Redo ve ME ace cnn wad | eat are nee one aes oa ee 138,143 


"Pe iy isos egg OP RCE aha 80 
Rete see see feces eee coe See ieee cnt ieee See ott 176 


SST yale St Raa ca ls li ee 29 
Isshin — sh.- PO ede ace Riceah) eae See Rasa | eee 93 


a ice? 3H. go a EES SEE OCCT uals ue cone a 
Rept BS ae ase an et woe Sed Soesy senes See Se Ke ore 104 


6 "INDEX 


Azumoji-ha fy S? Sees .-y wey ode 
Jigoku Hh i Bete ABA Sere rah 
ye ae eee eae 
Jikishinshii Phat BB ee ee ee 
Jingireichishin {= #8 42 7B... «. 


NIV CY se ye fhe eee eo cance sess ine 


JitnUipi yey eeey beset (che) tee cee ace 
Jisetsu torai AE Bf BI AE wee we 
Jito, the Empress—+§ yp KK EL es 
Jitsudaijo it FE wt ee ose 


‘Jizo pai} ey eet coe soe eee ove eso 


ODO FAR AS sewn sent actos cus nce” oat 
Jodo mon. $3 +b FRR: wn ce ut ot 
Jodo sects Fyre Se - ..a-+ wos 2.5! sue 
Jodo seikun jf -— HB ZIP wk wee wes 
Jodo Shinshu # + Biae...* ..: A. 
GEREN se tees, «RoR, Goo) aa Soo 


OEE SE ie acery Bcc scope ca 


Jueironi fa Re sta ees. sx, acs 5 eel, ong 
Juntoku, the Emperor—}]jq # 5... 
UNenialanar [Ms TEE Gore ans. cages coe Go 
CaM VOM AAS kere oko: © wens hee Aen 
MSE GV CI TATE H ate econ ae eon ces 
RC alSUMY.O DMT) acts nse ocens tevamet some eee 


Kakushinni WB {2% JE... .ce ue nee 
TSaMaAKUNAL GR ericc eel. est cee ese 


Kamei fn 4 Re Ge ieee 


Kameyama, the Emperor—giq mbKS 
Kamo river, the—fyq J JI]. . oe. cee 
USAT ASUMan is Ae (ee sawn lessee iconpnices 
ASE SE SUTUs aft Sal rere asst eee eawae ese 


eos 


eee 


eee tee 


PAGE 
eats, TB 


--* 1164876 


epics (2.0) 
145 
126 
zat BE 
pcan 


Sas), Le, LOS OO 
s+ 132,133,179 


Bes tee 


167,174 
ere A: 
Scams fs) 
S12 50 
reg 


T,2,12,27,25,11T5 


cee cee 


ese see 


eee 
See <= 
eee see 
Sse)? ieee 
see cee 
eee ¥ . 
wee we 
ees ee 
: se 
eu) Lies 
sce faee 
<a 

woe lee 


Bo ve: 
at 25 
Sy 
160 

98 

25 

Loe iOS 
143 

Lge eae 
aes Pe) 
£5 27 
26,129 
ace 843 


eos 19 
Bos 31 


ee 2 4) 


INDEX 7 
PAGE 

Katakana Pr fk & 174 
Kawasaki Ji} iy ... a 129 
Kegon 38 174 
Keijin 47 ith ee 123,126,127,128 
Keird 8 ge... + Sephes sec 67 
Kenninji # (6 5 facade Enninji for Kenning vc 27 
Kennyo #ajm +. + Bes. SRS. LAE 31 
Kenshin Daishi 4, ik aye c 15,157 
Kesa 482 . 128 
Keshin 4b = 86,87,89 
Ketsnjo: Jee 2c cee eae eee wee one 92 
Ketsujo wo...... Peer H ST So > zyeuT 152 
Kibe x3 «+ Wael Weeees™ seas s02 .. 26,29 
Kibe-ha 7x BYE eee 29 
Kibi Mabi % fj = ° 174 
Kijitsu & a 143 
Kijun suru 7 IH + S 105,108 
Kikkojo Fw 230 ec ee AO 
Kimy6 no kokoro $f fr D ib + 97 
Kinshokuji $8 SR 4F -- 29 
Kishimojin 9 -- Bf it 129 
Kobo Daishi #¥), S K oe 129,175 
Koe ... ..- 103 
Kogen Pa Ea 29 
Koju i Be owe we Bo cs 31 
Komyoji 3% BA a 15.4,172,173,177 
Komyo Kogo 35 9 & I 174 
Kon Komyo Kyo & 4% 5H # -- 167 
Kosa YE --- as 
Kosho 3% IB. 31 
Kosho 34 AR. + Senge 135 
Koshoji Bi iE F-.- oes .. 26,28 


8 INDEX 


PAGE 

Koso & fH... + Ae er ae eS aes oe ee 

Kotoku, the Bee #8 — BEE A en ere 15,173 
Kotoni seken ... #(L TEA MBOABILBRY CBiz 
aM CoeD SG pdbelgi es es 

WtanraBioyinn.. ... Speerey ae 82-4 

Kume es. see) Sexe Reerhy veh gene eaaeeeRy 

Kumon shite orimasu ae Fg U 2 ze + + <x. Sool Seah eee 


Kuonjitsujo Amida Beintice! aay 4 a jee fay “s REAR * 27 
Kurodani *™%4 cee nee Soe BEER Be: 22,177 


MSuiay ayo GH) cacelierowas [oseue cess Sivas, (cea. Bienen ease isos) in semeeGSee Ja 
Kwa & sos) ses] “ese sea’, Sseil) ga, ieee: see.) see Sglcsmea ame mygy 
Kwa-i & spell « See feces nese tn cep) Game a exe, aikiwe) xcs eee) 
Kwammu, the Emperor—## 7 FE Bw. tess ae wes ETS 
Kwanmmuryojukyo @) ft ” iss ses) ace scene eee 2 
Kwango BY#8 ... woe ree oes) 
Kewanlkiite Soh Briss, cna: case) nai’ enol “ecg eceh UR pe an eee mane 
Kwannon $8 Ff ... 0. ee eee eee = -s 20,27,61,62,63 & passim 
Keyakujins Ae msn; cen: ace, cane ieee: e tessip twee) caecum 
Kevokurokeul tigi) 0 acs) nce 0 acslaepieimnioceie Bec i-e)is ogee 
Kyoto Fi Sp mea) can iiixant Reece she itacen gn Soe es 24, 26,28,135 
As syiis hits Ju PH occ oaks Wieden) aa: hoa. 5 cant warpuaben ell) cx. ee ED 
Matsui areq esp Givente anal) ergiy soul des) OMe) mene SeemnENes mel 
Matsuri) SE ci), owe! jenny sesh: sasi ysue ach) oleeat ee nen SG oP enere ammo 
Wetniehiliges Eis...) eveip sxsimeceeol” savy ocaees= nosy etal) Meets RAG 
Mida FRR RE ve cee cee we one nual) (9-05 Sees I 
Mida Butsu wo .. Salle te ue cP Baty Hh cp Dajeenpienesee ee 
Mii =Fp .. . = ORS ens Mabe cone 19 
Miidera = 3p ae soa ASS Se ee a PEL ao) 
Mina Butsuriki ni nog sisere - ie 4 “ € ca Se ae ESE 
Minamoto family, navi ait: Saal sven Lema ee Oy, 
Minamoto Michichika 3a 3 #1 
Minamoto Yoshichika $e 2 #4 





ee ee ee G7 


INDEX 9 


PAGE 
Minamoto Yoshiiye YR BE HE --- cee vee cee tee tee oe 16,17 
Misshii 3% ppp -- wee vee ine al) BE ee aS 
Miten no Doan HH KR DO 34 te Soames .. 160 


Mitsune ni...... BOS + Gb te iB LE Bite OE 
12 FB Fie BL Be ee see vee ett ss ve 161 
Mokuzo moto no ... ART OKO MBM CB HO } 
TT Bh nce nee ee Bee Ges ogee bevel acne 128 
Mommu, the eas age mK = EER ow Sor beceel sy eye HLA 


Mongaku Shonin See Fe aren cess) tok See er OD 


Monto FA fé a RC Scouse a roe Seager 
Monto mono wo pe Fa By he R65 a Be es erg) 500 
Moshin 32 itp wee ws Sic woes 107 


Muen no shujo... HE HO Rese te ET set 152 
Mugek6-ha 4g WE JER vee cee wee ac oo 
Mukei 4 7% bee REE ORs, a's cree ese. ees one! tS 
Bia yOrSe WY fesse) ee eee, cee tee See te ee 180 
Diiteaearni Poo Pes see, we set ere oe ht 26,164 
Muryojukyo $e & a . SPL seer eaten, onan werenne Lose 2 
Myogo 4 HEC. eC) URES dices Winass hes 0,05 025104 
Wier NaePEOR GE ol feasted ss At Seve, bane S08. see sep, see sot 158 
IV OSG > as wer nnd) Wise! ere “ver apne. ee) Jenn, 288 79 


Nagano — BF ..- OR MEAS Se tN 
Nakatomi no anes ih ra Er eu isese ose, eee) ese me 15 
Nakayama fp fl... + ernest! cal) lows Pee ee TIO 


Namu Amida Butsu pj 4% 4 wave see eae 1,57,73; 80,90, 104 
Naniwa x SU a Se, i cS nO a Sa 175 
1 = PS aa 16,19,24,173,175 


Negoro #% ie Sate eiey  seaWi oee!! 'see. canes wee” F* 19 
Nembutsu 4 ## «.. 1,33,57,91,10% oz, 108,555/338, 55s cas; ansiiea 77 
Nembutsu wasan 2 (ip MURR oe veo oats 89S 


Nichiren ff $i -s- cee eee eee eee 59,652990148, 179 
WNichiren Sect. FJ $B 5S eee wee ree tet panies 2379 


10 -ANDEX 


‘ PAGE 
Niigata 2p YB. 00 ene eee nee See cee Ste tee eee tee 26 


Nishimoto, FG Ak waged wei;. stsualceaigcses ei <> SR ONOr ge SOsaS 
Nison-bettal = BAYES. ccee wee Sec ake) Peon wnat toes itaselen 5D 
Nison-itchi = BR + By “see nee nee see nee eee oes wee 5D 
INOritSUm agai BUG hope, aes. o ves. Seer isvonm (eseqe ie*rertea= ke naece en ey) 
Nyorai $qj 38 0.5 soa saa) ave sde Jeeetitisse, eee son pawn sO 
Nyorai no goon wo......i0 Ht D 69 Hl te RE GH T 3 HE AC 
cas ie aie Ma rising ge « ST 4. 118 
Nyoshin yy fH 2.0 estes cee wee ee PY Reber ce sy g 
INYO AGE sot mieebty cons? seee> cowl t/ wetes coutts oti! shes | Gana mosey yO 


ODOn ei) ae sens ses, cos (sac sue ecegunaNe’ = wwe) Unsure =eninces 142 
Oho = > ose ges <s 124. 
Oho wa.. ERG POR PEA OI CR 

Zao Cas oe eee see ees see 225 
Ojin je 4 Be ante ete giles c)Giineetet wan Miter as Seino mane ee mena ae 
OjON@E ese eee oe cali ase weasel BE ee 
Oj6-sokujobutsu 4 A g Ke bt AS ce 
(Caiieieain say Be Sk” She ches MU Race bios Merete 220520) 
OLAM IGFET woe coll neciibrere) Gmeat | cert inte takens tc Cie enemas 
Oitasuke fal WY. F cscs yas see) ete ees swetiarwecl  eenpueeeni sip eriumeog, 


Rennyo (shonin) af yp (Ek Pe seo wer, ives. 30,90, 07:04,05, 207. 
Rennyo-shonin-no-Ofumi $# i + AD de oS que ieee. 
Ro SH ott MAS accel Senin mealacee 5c viltic aweiglanteeneOrk 
Ribukse 3H $F. + ase, <05,,.s cil Hab MENG sabe <tnesnede Teese ee 
Riimitgn ZS HF sac avec ap Meh nag. es os, 
PROMO RAR HGH: vss, ep soe1)) Sana <eayciees), ense net od econ aE ES, 
Rokkakudo. Seif Gib occ. ceap, evgue sven peoveuelsseneen ime “eup 20,21 
Rokujé Kurando 4 EPR AA oie see gee ee Sak ee ET 
DROMIMGYAR Weceie sepyy isce,. Sselah Seon: oot Senewa ethan in eslalinnsaniees 8 
Rozan.fi ARae oy adee sss megny stp, cus, oe, Se 
RCE Die Ree sasetisshely ceah silseeiy see, ster, seep Ri ences eee eae OS) 


“INDEX LI 


PAGE 
Ryobu FR te Re ce Spe nee Oe | Cab ROD ae deal ed 75 


Ronin (shonin) J (LA) eet coin Serbs sears [iss 19,176 


Rete fee ees ee ee cece ze veel’ ote Ses ees ane 175 
Saijitsu £ - ook Pee Pia Meee est ees AG 
Saimei, the Emperor A Ku i re et a 15 
Sambutsu-e #8 & - PRR Mss goer, cons! ene, Ses) ELE 
Sammonto-ha = fF] t&é Ee no acyl het CE SCOR NA i COE MS 
camer Wet co arektees ore sss tm) eer Se 7 
SR ae es RN eee PO 8 
San-akud6 =#RiH + PMT coma scene LOO 
2S agers =i ft = OD 0 5 Bel Weta See AL ZS. 
Sanron = #R ar ead 3575058 
Sanson-itchi = & — See Sn: ee as ies Ra 
eee ge ce ay Rey ty gee ee a 24 
SEER G SSS A> echaeece oe ES ga ie a Rate a a fia BES 
Gcigorolilei Gf pe so es ere cE ee eee 148,179 
Seishi 3 = Ree R gst doeei <80e w+ 21,61,62,87,137 
Seishoji-ha new Bee TRO et Ta reatean Maret esa, eee eS 
Seramotag@ HWE jest ers ee cee See ere 164,176 
Sejizaid-butsu fit A mes 9 AA cia eS na eh 
Seken no koto wa.. ROE we 2 BB] ds LAT 
Tey ket CSM CTY FT OO 
WORM UZOTH SIR CAMO MIS 
Be ~ -C 1h A OB we BH Loki OMA es 6 HF 
Ci MHEOF BITE Bd CH RG PD ' 
ee eae wee ase Sib ncn! 
Senjakusha # ee: ae PU Res Micka rene) 24, 
Senshoji-ha Bf i ik oeer wear, 08s PPPS test Pea 38 
Senshuji #3 (E (correctly mind eee Senjuji) Rae TSE" BZD 
Ce STE gc a ae a a Pe eng ee 2S) 
Shakunyo 2 in Be oss 2 CaO a J OCED i: Ca i ata 27 
aap iyees oe Poe oes rare cares eens ser see oem Ep wee 


12 INDEX 


PAGE 
Shigakuzasshi #1 & 9 ed isan: Gee’ anaah” eee eae, eames Mey 
@Shilcisens = .s0) ee. Jae! bg6d Fetes Carats Matec ce rES 
Shimbutsu if ff ... sep “ykeet Real ase YSete Soa, Ueee eee 


Shimotsuke F Mf... eve cee tee tne tee cee cee one 26,29 
Shin jf mista 
Shin 9... gis, cee’ “iena idee, sore sess <oteoerese sim eea meant 
SING AR conte: aswel eieee Rix! ke Cag ee Eee 
Shin-e 2... ... See ec) eos ae 29 
Shingon BY .. Regs oe Fa oon yaBey sigasonee 
Shinja no tonaeru.. Ae * Omn~ 4B Hi MORE 
DiorvM2 " LTR ARBATI4ZHAZIAS 
YCEBeBL TRAM LDO>RRAEERT 
i lana SROR EERE A ee 


SL TE YH GF ivve cee nee ee cea, gee: RoE 
Shinjin {ait «-e ded tae! licns.  leeael ofdant he ge ROBT SER gaRtelSS 
Shinjin-Kwangi f¥ at " % ese 105 


Shinjin wo etaru ...... 42 ib 4 1 om 2 pod eae tt 
oe Cee eo ee 4 3=s.. alo 


Shinjitsumon it #f FA aS oi ee 
Shinkwa...... BO AS CRAB RL Hisscscvgecen eee 
Shinnyo Rip .. «. was ae 19,984,180 


Shinnyo Hldsho & fp " ee ade ele’ Goc)Rdee See ee EOS 
Shinran (—shdnin) $9 $8 (—_k A) --- 2,13,15,16,17,19 and passim 
Shinran Shénin Goichidaiki is VLA A ba 38. inno? 


Shinsei fl JE © seo 9 .cs nee) vue eee tty ae ee ee) 
Shinshii FES wes wee ee wee 253,45 co were and passim 
Shinshigydja SE FF BH «+e ie BS eee 


Shinshti Hyakkwa Hoten Re H # * Pee Ragil < Sect iteoe a, 
Shinshi Hyakuwa R$ Woah... --. — .-.6,9,33,60,88 and passim 
Shinshuist. SS GR ee eee wee eee 2,3,5,0,12,13 and passim 
Shinshi Kydydshd So BBE QD 0. cee ase tee eee ee 8 
Shimtai BL AR cee ee cee nee cee cee cee nee ane 63,67,68 


INDEX 


Shintaimon E 2% FY ..- 
Shinto x # 


Shin wo. 
Shinyo RE sce < 
Shin zuru (PA wee wee wee 


Shirakawa, the Emperor—q Yj KH Bw .. 


Shizento...... BR 


Shoan FR Ze.ww see nee 
Shodo pia... 
Shodomon #38 34 FA 
Shogaku JE BR ow ee see 
Shojin ¥ #6... 


Shaki TE RB .-- 
Shoko 


Shomu Tennd 9 =e x oo 
Shonagon 4b wh SB 

Shoren-in #3EBE 
Shoseiji-ha 2 aw a UE 

Shosei no yojin & ft O Fi wb 
Shéshinge jE ($f --. «> 
Shéshinge-kowan iE {3 ff i 2h 
Shotoku (—taishi) #8 #8 A F -. 
Shotoku, the Empress—f¥ #4 Ko Bs, 
Shujokai wo...... Hee ine he ot a 
Shakyoka BRA -- 
Shikyoteki 5 Ay ..- 

Shura (6 ## ... 

Soga HR HK 

Sozoku #H#R 

Sogoku suru #f #t > uF 

‘Sue-no-yo # D tt 


vB PAG CH pC RROB LULOTT Pe 2 | 


ar OMB AT ere tena, 


. 13,3457, OT, 15138, 139,145,146 


: “aston taas6ar 


13 


PAGE 
. 68,112,114 


20 


162 


97 
19 


15 

3,12 

-- 98,99 

ee 96 
Hadesse sw Sioe 247 
133 

ene ea PET 
Fale! 174,175 
PER cceee seals (/ Pablo cae 18 
18 

32 

125 


14 


ago eee TYR 
2Weitt see ale E52 
5 a x Ir 

IIo 

100 

15 

122 

116 


sean OR 


14 INDEX 


PAGE 
achibanialyh Ae a.m eea Wes. een eee a 135,166,167,175 


Nada 2A AA oh vase Wate inde Aiea eee ieee meee 14,163,170 


TV ailewac tebe aiuee.ok 2s Wiese) oqqstekise. t= arama 16,173 
Taira family, the JR 30.2. sine oe: es, ee ee 


Taira Masanori 4S 8@° BY. sil) nue aces eee, Sede, See Pete) Once me 
Tainjikwa (i) Fl Gf See wee cee one ee nee one oe 106 
Taincki - BE 4G 4.01. ge ee Pa ee ee 


Taishinji Jo BS SR case tee ee tee ee oe ot 166,178 
Te dic Kaos a eee ee FR 


Yialcakusu, (ey wages aes icceiel ss-) ofe<se = <e- ieee, bass .-- 34,159,175 
Takata A Cee sie: pits saan S55 
Tamahi-no-miya = 8 m eee ee eye 
“Tamona Ast) cisco > See cacsss)) ise: bees wlon=p aroo™ eaten --» 94,97 
Tarik? Ai Jy... —.-- sus ane eee -12,97,105,106,107 
Tariki Hongwan ft “ ee EK . wok cpbe7 oee Se aa © See eee ae 
Tenchi, the Emperor—K # 5 Es Be gss) onde See PIAL. Tra 
ANCES See Seay aa 16,17,18,19,20,21,22,23 25,185.429,194, 176 
Pe nji SES: ceo Seas |“ Gose) Mace. esses PRP <Gdisen | seo ee eee 178 
Tettei suru fie 7 4 ee re se OE 
Tokugawa lyeyasu @ JI] BE BR. ee wee eee ee ee SF 
Tosa sade ble a Sek wk ed ene oa ee 
Aisle a ds RT TR Es a ee 
Teuckimaikado + er RP as Se aN eae GY 
"TSHR BG Biles ace, cyan” cok. rege ee MR eae om 
Msukeush 1: S56: Se 5. Gat | ete Baca Bascme se) teeaoh wes ence ce 17 
Uehine: Powe <2. Fc Sh. ee ek ee 
Ukegataki.... SU MSA Be S .. ee TO 
yrmelata: $e Ph Suis wies ks. DEE SR OR ees 176 
UPabou Fe Wh Be va Gas, ARE hee 
Uryuzan & #2 IU ER I Se Gcs ans Poss oe 
Wise Sphere (Ab toca chs. can Nena” Site are ce 
Ulta war BR ae hk tk. ke eg Nae 


eS 


INDEX 15 


PAGE 
TE STS oct ea a a a OE 


wasan #il Te Saeko CED Oc ae 145,140 
Yakushi 3 ffi... vd eae eee ame) 
VYamaiyoke noKami #3 Be D ik Ft A cignat ene EO 
yg SS AE hg ||) > ec ol 28 
Demeter ... 26,28 
eee ip ee ee 
EG ek Sa ee ae 179 


SiS a! RSD Sie i re ca 132 
Romina yes fo ae oe eR ee 126 


Reese ee cee Se 18 
Vidginembutsu BA HR 1,19,164,176 
Need cen Se tp a ae pei gr tT 176 


WOE oes ee 2h esi mae 145,150 
_ Zenchishiki % 5 TER BEE Di 
Zendo #38... ... 74, Tar: 148, as ssT158 ae eee 
Zennin # \ ay wee into ene nS Ae es) 
Zeaerenigio. © <5) See aes 27 
Cee hy ee Se we 27,32 
Lg BOS? ee een eS 15 
Zenshti jit 5 Rr Ay ae cr lll PRE OO Seg Som cea 19,'29 
Zettaisha $@ B & Pe Aree mee ass sets ott 88 
PE MnbamAep ott © fs see as eee 63,67,70 
Zokutaimon (& zi FAT. eo 68,69, 109,T11,112,113,114,127 
Zokutamon no.,,..... ee tS FAD fi) > (tm BD HI Rh eD 
ae oy y ie es ere a se RY 


heology |i! 
eology |_lerary 


SCHOOLOF 7.06 
Al. C Ltr ee te | we, 


lit omnia usa: 
Ce Aaise 








Ep 
hil 


ie 


ROoRtMmseAeRRowE 
Sei] eR rilTree 


a +x @ 
SHE AE ST bo | ee 


® * &€S 2 
RMEREBBHAPO | wR 


Roo HK KY VNR 
wee ns HE be SS] Oo | ER 


i ize $4 = 
HEE REDE Ho | eR 
iS aE Se 8 3 We ay 


RCS ee HS 













2p ep agi Sein fl a 
= 1 % . 


a ba 


a at 
. eee of 
a * Ny 
=F 3 
=" © 





eal 
ved 








i Mo Be 
“ $, a 

; ie" Hy st 
oe 4 2 
' bis rey} BY 

* 1 : 
2 3 : 
¥ ‘ 

t ~ oe 

















BQ Lloyd, Arthur, 1852-1911. 


8749 Shinran and his work; studies in Shinsh 
S557 theology. Tokyo, Kyobunkewan, 1910. 
L5 182, 15p. 19cm. 


A 37156 


aoe 


ov) aM? 
+ 
ek vet 


* 
ee ois 


Ate <5 
i ane wt. 


A pwene 98S 
AA A 


7. > 
Le NY 


A, 





